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PREFACE

With deep interest I have followed the Indonesian people’s fight for
freedom and independence from 1945 onwards. This interest has come
to be centred in particular on the question of how religions, especially
Islam, were involved in this struggle, and what role they would fulfil
in the new Indonesia.

After having lived and worked in Indonesia from 1946 to the end
of 1960, I was twice more enabled to visit Indonesia thanks to grants
from the Netherlands Foundation for the Advancement of Tropical
Research (WOTRO). It was during these sojourns in particular, from
May to October 1966 and from February to July 1969, that the material
for this study was collected, supplemented and checked.

For the help I received during these visits I am greatly indebted to
so many Indonesian informants that it is impossible to mention them
all. Moreover, some of them would not appreciate being singled out by
name. But while offering them these general thanks I am thinking of
them all individually.

In spite of all the help given and patience shown me, this publication
is bound to be full of shortcomings. An older Muslim friend, however,
once encouraged me by reminding me that perfection belongs only to
God (al-kamal I7’llah). Nevertheless, I should like to offer my apologies
for errors and mistakes; I would appreciate it if readers drew my
attention to them.

This treatise on Islam in Indonesia is written by someone who is,
indeed, neither a Muslim nor an Indonesian, but who honestly wishes
to make a contribution to mutual understanding and respect between
people whose lives are determined by different cultural and religious
backgrounds.

In trying to understand each other we cannot avoid asking each
other questions, sometimes critical questions, perhaps even “awkward”
questions. It should, however, be borne in mind that the author, as a
Christian theologian, would be just as much prepared to ask such
questions concerning Christianity and its doctrines, and concerning the
life of the Churches and of Christians themselves.



VI PREFACE

A few remarks of a technical nature must be made here. Firstly, for
the transliteration of Arabic words the system of the Encyclopaedia of
Islam has been followed ; where one Arabic letter has to be transliterated
with two roman letters (th, dj, kh, dh, sh, gh), for reasons of cost they
have not been underlined. However, when Arabic words occur in an
Indonesian context the Indonesian transliteration of the Arabic words
has often been kept.

Unfortunately, there is no uniformity in the Indonesian transliteration
of Arabic words. Indonesian Muslims, however, are following more and
more the system used in the new translation of the Qur’an (see “Al-
Qurian dan Terdjemahnja”, published by the Indonesian Ministry of
Religion, Vol. I, p. 148). Differences between the Indonesian trans-
literation and that of the Encyclopaedia of Islam include:

El th = ts Ind. El s = sh Ind.
h, h = h d = dh
kh = ch t = th
dh = dz g = zh
sh =35 E = q

Special attention should be paid to the difficulty that sk in the
Indonesian transliteration stands for the Arabic sad (in such words as
shalat or sholat, and in such names as Anshary and Ash-Shiddiqy), and
th stands for ta’ (e.g. in bathin, Thalib, Thaha).

Arabic, Indonesian and other foreign words are printed in italics.
The plural form of some common words is made by adding a roman s,
thus: ulamas, kiyais, abangans, kampungs, etc.

Indonesian names are spelt as far as possible in accordance with the
wishes of their owners (for example, using the Dutch oe for u, in
Soekarno, Mohamad Roem, etc.), while the names of organizations
are spelt as is usual in Indonesia (Muhammadijah, Nahdatul Ulama).

When referring to verses from the Qur'in the so-called Eastern
numbering is used. Quotations in English are often taken from the
explanatory translation by Mohammed Marmaduke Pickthall (“The
Meaning of the Glorious Koran”).

The draft manuscript for this book was translated from the Dutch
by Mrs. C. A. Franken. Its final form was established by means of
consultations between the author and Mr. S. O. Robson of the editorial
staff of the Royal Institute of Linguistics and Anthropology.

Ocegstgeest [ Leiden B.].B.
August, 1970.



TABLE OF CONTENTS

PREFACE

INTRODUCTION

CHAPTER I: THE POLITICAL STRUGGLE (1945-1955)

PN RN

Benefits from the Japanese Period .
Facing up to the Problem .

Looking for a Compromise

The Decision e e e e
The Fight for Freedom (1945-1950) .
Strife between the Parties (1950-1955)
The Darul Islam Revolts .
Religio-Political Publications .

CHAPTER 1I: THE ISLAMIC COMMUNITY AMID

SR B e

INCREASING TENSIONS (1955-1965) .

Political Developments up to 1959 .
The Ideological Struggle (1959)
“Guided Democracy” (1959-1965) .
The Ministry of Religious Affairs .
Islamic Educational Institutions .
Soekarno and Islam .

CHAPTER III: ISLAM AND THE “NEW ORDER”

1.
2.

(1965 and after) .

The Thirtieth of September and its Aftermath .
New Hope for Muslims e

3. New Disappointments

15
23
34
39
45
54
75

85

85
90
99
105
112
123

135

135
144
149



VIII CONTENTS

CHAPTER 1V: A PRELIMINARY STOCKTAKING

Political Topics . . . . . . .

Partial Realization of Islamic Law .
Regional Endeavours: Atjeh .

Working toward an Islamic Society
Religious Instruction and Textbooks

A Muslim “Theology of Religions” .
Reformation, Liberalization, Modernization .
Muslims and Christians .

PN B

APPENDICES .

LIST OF ABBREVIATIONS AND THEIR MEANING .

LIST OF PUBLICATIONS REFERRED TO

INDEX

157

157
164
174
185
196
205
211
224

243

264

267

275



INTRODUCTION

The term “Modern Indonesia” in the title of this book is intended
to refer to the Republic of Indonesia which was created on August 17th,
1945. Hence, 25 years after Independence, the question may be posed
as to how Islam has struggled to make its impact felt in the early history
of modern Indonesia.

Now it has rightly been said, “To discuss the position of Islam in
contemporary Indonesia involves the entire Indonesian situation”.1
Moreover, this history is so recent that it has not yet really become
history. Anyone who has experienced some part of that history, living
in Indonesia, also knows that many details were obscure'even at the
moment when they took place. How can one hope to reconstruct later
the true background of events? Who knows the many personal rivalries,
ambitions and intrigues of contemporary history which are so commonly
presented to the public as fundamental matters? Moreover, how can a
foreigner presume to understand the Indonesian situation, when his
Indonesian informants again and again hasten to explain that for them,
too, all kinds of things have been obscure?

The best that can be done at this stage is for many investigators, each
working along their own lines, to attempt to describe developments in
Indonesia, and in this way each to contribute a part toward a complete
picture in the future. As far as the political, cultural, sociological and
economic aspects are concerned, many publications have already appear-
ed, such as those of George McT. Kahin, Ruth McVey, Herbert Feith,
Bernhard Dahm, Clifford Geertz, J. M. van der Kroef and others.2
In these studies mention is made again and again of questions concerning
Islam. It is, however, both necessary and useful to pay attention to Islam
in a more direct way, and to approach developments in Indonesia from
the point of view of Islam, or in other words, to sketch the recent history
of Islam in Indonesia.

1 C. A. O. van Nieuwenhuijze, Islam and National Self-Realization in Indonesia,
in Bulletin d’Informations du Centre pour Etude des Problémes du Monde
Musulman Contemporain, 1958, Fasc. VII, p. 80.

2 See List of Publications Referred to.
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It could be objected that it is still too early to do this. However, I
would like to “steal” Clifford Geertz’s remark that for the time being
“sketches may be all that can be expected”, and as yet no oils — “yet
there is something to be said for sketches as for oils”.3

That an attempt should be made to draw such a sketch is shown by
Wilfred Cantwell Smith’s famous book, “Islam in Modern History”.
Lengthy chapters are devoted to the Arabs, to Turkey, India and
Pakistan. But in the few lines on Indonesia it is said that in the case
of Indonesia “there has been a very serious disregard, both by Western
students and, even more striking, by Muslims of other areas. The role
of Islam in contemporary Indonesia, and of Indonesia in contemporary
Islam, has still to be not only assessed but noticed . ..” 4

It is interesting to see how this remark occurs again in a book by the
Indonesian author Rosihan Anwar; this book is a sort of modern Muslim
catechism written in the form of a discussion between Wak Hadji and
Hadji Wa’ang. Speaking of the role of Islam, the former says that too
few studies have been made of Islam in Indonesia. Surprised, his friend
answers, “Oh, how can you say that? Just look at the list of names of
Dutch scholars who have studied Islam here, and the books they have
published!” But Wak Hadji maintains that Indonesia has received less
attention than Egypt, Turkey, and so on, and he adds: “I once read a
book by someone who writes that the role of Islam in contemporary
Indonesia and of Indonesia in contemporary Islam has still to be assessed
and noticed. The author of that book said that here in Indonesia there
is Islamically something distinctive and fascinating and potentially very
rich.” 5

W. C. Smith’s abovementioned remark is a challenge to try to add
something to our knowledge of the recent history of Islam in Indonesia.
It must by now be more or less possible to sketch in the outlines, and to
indicate the chief characteristics that are important for the Indonesian
chapter of Islam in modern history.

In this endeavour we can link up with Harry J. Benda’s book on
developments during the Japanese occupation.6 In his Preface, Benda

3 Clifford Geertz, Islam Observed, New Haven/London 1968, p. X.

Wilfred Cantwell Smith, Islam in Modern History, Princeton 1957, p. 295.

6 Rosihan Anwar, Islam dan Anda, Djakarta 1962, p. 107, quoting Smith,
Islam, p. 295.

6 Harry J. Benda, The Crescent and the Rising Sun, The Hague/Bandung
1958.

»
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remarks that his book deals with developments on the island of Java
only. But he considers this limitation as not too serious a drawback.
After all, “Though Islam in the other areas has undeniably played
— and continues to play — a leading role in the political evolution of
Indonesia, it is on Java that it has found its most important organi-
zational expression. It is there, also, that Islamic groups have been most
directly involved in the shaping of Indonesian politics in general.” 7

As a sequel to Benda, a sketch must be made of developments in
Indonesia after 1945. For the time being it will neither be possible nor
necessary to attempt completeness. Not every fact or occurrence, and
not all aspects of the subject, can be treated. As far as possible, however,
an attempt must be made to arrive at a preliminary interpretation of
the developments, even though such an assessment will surely be
subjective.

In order to sketch the role of Islam in modern Indonesia, attention
must also be paid to the developments, problems and tendencies within
Islam and the Muslim community itself. We shall therefore have to
listen to what conscious adherents of Islam and well-qualified Islamic
leaders say and write. In this connection, Gibb’s judgement is still valid:
“...it is not to the masses but to the leaders that we must look if we
are to judge of the present tendencies in religious thought”.8 To this
end, there are a great number of publications available in Indonesian,
written by Indonesian Muslims; we intend letting these Indonesian
Muslims speak for themselves by drawing on a representative selection
of their publications.

This does not mean that we are going to adhere solely to a discussion
of religious thought and its development, that is to say, Islamic ideas
and their history. Islam is a practical religion, related to dunyd wa
akhira (this world and the world to come) and it includes din wa dawla
(“religion” and government or “politics”). For this reason sociological
studies such as those by Clifford Geertz are very important, even though
theologians — both Islamic and Christian — are often suspicious of the
methods and results of sociological research.

Geertz wanted to study and record the religious and cultural life of
the small town of Paré (“Modjokuto”) in Java, in order to make it a
basis for a sketch of “the Religion of Java”.9 The distinction which

7 Benda, The Crescent, p. 4.
8 H. A. R. Gibb, Whither Islam?, London 1932, p. 372.
® Clifford Geertz, The Religion of Java, Illinois 1960.
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Geertz made with regard to the religion of Java was certainly not a new
one, but had formerly also been current among Javanese Muslims. This
is at least true as far as the distinction between the so-called santri
variant and the abangan variant is concerned (a santri is originally a
pupil of a classical Indonesian religious boarding-school, while the
so-called abangan variant indicates the syncretistic popular religion).
It will be useful to observe the reactions of Indonesian Islamic scholars
to this sociological approach, even though one may not agree with them.
It so happens that Muslims use other terms for the distinction, and give
a different content to them. A Muslim prefers to speak of “Islam”
— orthodox or modern Islam — and its consciously faithful adherents,
rather than the santri and the santri variant or the santri civilization.
From a religious point of view the abangans are those who know little
of Islam and are but little concerned with the precepts of Islam, though
they also consider themselves to be Muslims. Nowadays many of them
would call themselves “Muslims, but not so fanatical”, that is to say,
not so strict; in other words, they are “statistical Muslims” (Ind. muslim-
statisttk). In any case, Muslims consider this distinction first and fore-
most a religious differentiation in relation to the question of whether or
not one is a consciously devout Muslim. For this reason they tend to
emphasize the fact that these two variants cannot be clearly divided and
certainly do not indicate two separate groups. They stress that the so-
called abangan variant of religion in Java ought to be regarded as a
variant within Islam and the Muslim community. Is it not true that
within every religion and every religious community the number of really
practising members is fairly limited?

Muslim informants object even more strongly to the distinction which
Geertz made when speaking of the priyayi variant of religion in Java
(the priyayi class is the Javanese aristocracy and gentry), that is to say,
the world of the wajang (shadow play) and Javanese mysticism. Can
this sociological category, they say, be simply placed alongside the
religious distinction of santri and abangan? Ought not the priyayi class
and its behaviour, from a religious point of view, be judged on the basis
of the differentiation expressed by the terms santri and abangan? Is it
not possible to be a good Muslim and at the same time admire much
of what Geertz counts as belonging to the priyay: variant of the religion
in Java? The well-known Indonesian Professor Rasjidi says of himself
that abangan-Islam and orthodox Islam are simultaneously present in
him, while moreover he wants to be a modern Muslim. Speaking of
abangan-Islam he means that he too likes gamelan music, the wajang
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and the serimpi dances, which according to Geertz’s differentiation
belong to the priyayi variant.10

So Geertz studied the current cultural situation in Paré in order to
draw some conclusions concerning the religion of Java. As one of its
aspects he also came into contact with Islam or the so-called santri
religion. In a later study called “Islam Observed” he considers the
characteristics of the world of the abangans and priyayis as the “main-
line traditions” of Java, while the santri variant is termed a “counter-
tradition”, indicated as “scripturalism” and regarded as a “scripturalist
interlude”.11

In my opinion there is room for another approach alongside the
sociological. That is to say, we may take as our point of departure the
Islamic world of ideas and its history, in order to see how Islam functions
as a living force in the new Indonesia. It will be necessary and fruitful
to approach developments during the last 25 years in Indonesia from this
point of view as well, and to provide some material concerning specific-
ally Islamic activities, problems and tendencies.

As has been said, it is possible to link up with Benda’s work. Speaking
of the religious developments in Indonesia during the Japanese occup-
ation from the point of view of the so-called santri civilization, Benda
concludes: “The history of Indonesian Islam is, then, the history of this
expanding santri civilization and its impact upon the religious, social
and political life of Indonesia”.l12 Benda ends his survey with the
conclusion that what the Japanese left behind them in 1945 was “a more
truly Islamic Java, a Java closer to the ideals of the santri civilization,
than had existed in March 1942”.13

This conclusion highlights some questions of primary importance with
regard to the interpretation of the most recent history of Islam in Indo-
nesia. What course did the struggle of this so-called santri civilization
take in order to realize its ideals? Or in other words, how did Islam
(orthodox and modern or neo-orthodox) strive to put Islamic principles
into practice in Indonesian state and society after 1945? And in how far
has that struggle been successful — that is to say, not only in resulting
in an external expansion, but also in a more thorough Islamization of
Indonesian society and its individual members?

10 M. Rasjidi, Mengapa aku tetap memeluk Agama Islam, Djakarta 1968,
pp. 10-11.

11 Geertz, Islam, passim.

12 Benda, The Crescent, p. 14.

13 Benda, The Crescent, p. 187.
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Furthermore, Clifford Geertz may be right when he says that Islam
has not brought uniformity to Indonesia.14 But it could be that the
developments of the last 25 years tend more than ever — at least
externally — toward the expansion and strengthening of a uniform
Islam, through religious education and publications, the Ministry of
Religious Affairs, and so on. If this assumption is correct, then, as well
as through sociological case-studies, the situation will also have to be
approached from the viewpoint of the “history of Islam”, paying special
attention to the abovementioned questions concerning the interpretation
of its recent history.

In the first three chapters of this book we intend giving a historical
sketch of the developments which took place during these 25 years.
These years will be divided into three sections: the period of political
struggle (1945-1955), the period of the internal strengthening of the
Islamic community amid increasing tensions (1955-1965), and the time
after September 30th, 1965, a date which marks the beginning of a third
period in the modern history of Islam in Indonesia. In the final chapter,
a preliminary stocktaking will be made of a number of contemporary
activities, problems and tendencies in Islam in modern Indonesia.

14 Geertz, Islam, p. 12.



CHAPTER 1

THE POLITICAL STRUGGLE
(1945-1955)

1. Benefits from the Japanese Period

According to Benda, it is possible to differentiate three leading groups
in the former Dutch East Indies towards the end of that regime. Firstly,
there was the aristocracy, that is to say the priyayis in Java, the uléé-
balangs (Ind. hulubalang) in Atjeh, and elsewhere the radjas (rajahs)
and other adat-chiefs. They formed “the cornerstone of the Dutch
colonial system for many decennia, if not centuries”.1 On the other hand
the Indonesian nationalist movement was growing and took shape in
many organizations. Hence in the second place we can mention those
nationalists who were united in non-confessional organizations, the
“secular” nationalists as Benda called them (correctly always putting
the ‘“secular” in inverted commas). Then in the third place there was
the group of Islamic leaders or Muslim nationalists. In this study the
last group will require much attention. Among them were intellectuals
with a Western upbringing, as well as traditional ulamas (religious
scholars or “scribes”). To the latter belonged, for example, the Javanese
kiyais (indicated by a capital K. before their name, just as a following
capital H. shows a hadji). The title Kiyai is given by the people to “an
independent religious teacher not belonging to the official scribes con-
nected with the mosques”.2 Many of them were heads of, or teachers at,
a pesantrén, an institution which even now is often gratefully depicted
as the nursery for Islamic leaders who resisted colonial domination.3

The role of the first group, the priyayis, was in fact finished at the
arrival of the Japanese in March 1942, the unofficial end of the former

1 Benda, The Crescent, p. 199.

2 G. W. ]. Drewes, in Unity and Variety in Muslim Civilization, ed. by
Gustave E. von Grunebaum, Chicago 1955, p. 309. I also refer to this essay
as a general introduction to Indonesian Islam.

3 See for example Al-Djami’ah, Madjalah Ilmu Pengetahuan Agama Islam,
no. 5-6, Jogjakarta 1965, p. 96.
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Dutch East Indies. Part of this aristocracy certainly hoped in 1945 that
they would be reinstated in their former position of power.# And for
their part, the returning administration of the Dutch East Indies hoped
for renewed co-operation from this aristocracy after 1945 as well, for
instance in the creation of federal states as opposed to the “Jogja
Republic”. But the Indonesian revolution destroyed the dreams of a
new alliance between these two forces. Within the Indonesian Republic
there remained a place for members of this aristocracy, providing they
wanted to serve the national cause with their personal qualities and as
ordinary citizens. Certainly there emerged from this group a number
of intellectuals who later devoted themselves to building the new Indo-
nesia, either as individuals or as members of a political party (generally
one of the “secular” nationalist parties).

More important for the modern history of Islam in Indonesia are
the second and third groups, the “secular’ nationalists and the Islamic
leaders. Among the so-called secular nationalists were to be found —
besides a few Christians from Christian areas such as North Sulawesi
(Celebes) — many abangan Muslims and nominal Muslims. One must
not forget, however, that a number of devout Muslims also belonged
to the “secular” (that is to say non-Islamic) nationalist organizations.
These were people who regarded Islam in the first place as din, in the
sense of a personal religion, and not as an ideological system to be put
into practice in the area of dawla (government or politics). The latter,
however, became — in all kinds of variation and nuance — the ideal
of the third group, the Islamic leaders, who were united in Islamic
parties and organizations.

As far as developments during the Japanese occupation are concerned,
we can adopt the conclusions of Benda, who summarizes these develop-
ments as follows: “For quite some time, the Japanese seemed in fact
more ready to make concessions to Islamic, rather than to nationalist,
let alone priyayi, demands.... Only fairly late in the occupation —
[that is to say, when a losing Japan began to allow preparations to be
made for an independent Indonesia] — were concessions to the Muslim
elite in fact paralleled, and ultimately overshadowed in importance, by
increasing and decisive support to the ‘secular’ nationalists. ... By that
time, however, Indonesian Islam had been allowed to gain a position
of unprecedented strength from which it could no longer be easily

4 So for instance in Atjeh; cf. A. J. Piekaar, Atjéh en de oorlog met Japan,
’s-Gravenhage-Bandung 1949, p. 247.
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displaced by the nationalist leadership....” 3 So after all there was,
even in the Japanese period, an obvious rivalry between both groups.

It was natural that the Japanese occupying power should try to use
religion — in this case Islam — for its own wartime ends. “The Japanese
considered Islam as one of the most effective means to penetrate into
the spiritual recesses of Indonesian life and to infuse the influence of
their own ideas and ideals at the bottom of the society. For exactly the
same reasons, Christianity was chosen in the Philippines as an important
vehicle for ideological penetration.” ¢ The way in which that took place,
however, need not be retold here.7 For our purpose the benefits which
the Japanese period yielded for Islam and the Muslim community in
Indonesia are more important.

Perhaps, then, two or three things may be mentioned: the creation
of an Indonesian Office for Religious Affairs, the foundation of the
Masjumi, and thirdly perhaps the formation of the Hizbu’llah. Much
material concerning these developments can be found collected in the
nearly 1,000 page long biography and collected writings of K. H. A.
Wahid Hasjim.8 Here follow some remarks on each of these three
benefits from the Japanese period.

The Office for Religious Affairs (in Japanese Sh#mubu; in Indonesian
Kantor Urusan Agama) more or less took the place of the colonial
“Office for Native Affairs”. But it expanded to become the apparatus

5 Benda, The Crescent, pp. 201-202. Benda’s division between the ‘‘santri”
and the ‘“‘secular nationalists” has been criticized by L. Sluimers, who believes
that Benda laid too much stress on Islam as a separate political force playing
an independent role, while according to Sluimers the conflict which arose
during the Japanese occupation was rather a conflict between conservatives
and non-conservatives, cross-cutting religious boundaries (L. Sluimers,
“Nieuwe Orde” op Java: de Japanse bezettingspolitieck en de Indonesische
elites 1942-1943, in Bijdragen tot de Taal-, Land- en Volkenkunde, Vol. 124,
no, 3, ’s-Gravenhage 1968, pp. 336-365). In my opinion, however, the
developments after 1945 tend to prove that Benda’s approach is still usable,
especially if we are trying to sketch the recent history of Islam in Indonesia
from an Islamic point of view.

M. A. Aziz, Japan’s Colonialism and Indonesia, thesis Leiden 1955, p. 200.

7 Cf. Benda, The Crescent; C. A. O. van Nieuwenhuijze, Japanese Islam Policy
in Java, 1942-1945, in Aspects of Islam in Post-Colonial Indonesia, The
Hague-Bandung 1958, pp. 109-160.

8 Sedjarah Hidup K. H. A. Wahid Hasjim dan karangan tersiar, ed. by
H. Aboebakar at a request from the Minister of Religion dated March 23rd,
1954, in memoriam of his predecessor who died in a motoring accident on
April 19th, 1953; published in Djakarta, 1957 ; from now on referred to as
“Wahid Hasjim”.
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which later managed all kinds of affairs formerly divided up among
the Departments of Home Affairs, of Justice and of Education and
Public Worship. The first senior post which the Japanese entrusted to
an Indonesian in their administration was that of head of this Office
for Religious Affairs.9 This office had been headed by the Japanese
Colonel Hori from the end of March 1942, but on October 1st, 1943
Hoesein Djajadiningrat was put in charge. Looking back, however, it
was still more important that the man who was appointed to this posi-
tion on August 1st, 1944, was K. Hasjim Asj’ari, head of the famous
pesantrén Tebu-ireng (Djombang, East Java), a conservative Muslim,
who had, however, great authority as a kiyai. As he was already chair-
man of the Masjumi, which will be discussed shortly, the authority his
name carried covered two important organizations. Through this appoint-
ment Wahid Hasjim, the son of K. Hasjim Asj’ari, got the opportunity
to begin his career, for while the father continued his work in East Java
his position in Djakarta was in fact held by the son.10

From April 1st, 1944,11 a start was made to found regional offices
for religious affairs in every residency (parts of a province). Under the
leadership of people such as Wahid Hasjim and Kahar Muzakkir (not
to be mistaken for the later South Sulawesi rebel Kahar Muzakkar), the
foundations were laid for the future Ministry of Religious Affairs and
its regional offices, a unique institution, to which special attention will
be paid later on. In 1950 Wahid Hasjim became Minister of Religion
in the first cabinet of the United Indonesian Republic (after the
recognition of Independence by the Dutch). And it was he who
organized the Ministry of Religious Affairs to an important extent,
and so left his mark on it.

The second benefit from the Japanese period was the formation of
the Masjumi, the name being a contraction of Madjlis Sjuro Muslimin
Indonesia, correctly translated by Benda as “Consultative Council of
Indonesian Muslims”.12 This Masjumi may be considered the successor
to the M.ILA.L, the initials of Madjlisul Islamil a<laa Indonesia, the
Supreme Indonesian Council of Islam, or less correctly the Great Islamic

® Benda, The Crescent, pp. 126, 201.

10 Benda, The Crescent, p. 273, n. 80-81; compare Wahid Hasjim, p. 331 ff.

11 According to Wahid Hasjim, p. 597.

12 Benda, The Crescent, p. 151. “Council of Indonesian Moslem Associations”,
George McT. Kahin, Nationalism and Revolution in Indonesia, Ithaca
New York 1952, p. 156, and “Council of Indonesian Moslem Organizations”,
Clifford Geertz, The Religion, p. 142, are incorrect.
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Council of Indonesia.l3 In 1937 this M.ILAI. had resulted from the
Al-Islam Congresses, which had been held since 1921.

The dissolution of the M.I.A.I. in October 1943 was probably con-
sidered necessary by the Japanese because this organization had been set
up through the Muslims’ own initiative, as a federation of Islamic
organizations among whose leaders were men with a strongly anti-
colonial and non-cooperative background.l4 Or in the words of Aziz,
the M.I.A.I. began by being anti-Dutch (the immediate cause being the
marriage law made by the colonial government in 1937), and became
anti-foreign, and therefore might well become anti-Japanese.15 On the
other hand, the Masjumi which began life on December 1st, 1943, was
in fact a creation of the Japanese authorities. The long list of activities
and aims of the (more religious) M.I.A.I.16é apparently had to give
place to the one (more political) goal of the Masjumi: that of “strength-
ening the unity of all Islamic organizations”, and of “aiding Dai Nippon
in the interests of Greater East Asia”.17

According to Aziz, the more obvious reason for substituting the
Masjumi for the M.I.A.I. was that two of the most important Islamic
organizations — the Muhammadijah and Nahdatul Ulama (N.U.) —
had not joined the M.I.A.I.18 These two were now, with all the others,
included in the Masjumi, which moreover recognized individual member-
ship. Both these associations were traditionally non-political in character.
The Muhammadijah (muhammadiya) came into existence in 1912 as a
socio-religious association, due to the initiative of K. H. Ahmad Dahlan,
who was working as a teacher at a school which gave its name to this
association. The association fought for reformist principles, which,
coming from Egypt, had stirred the Islamic world. On the other hand,
the Nahdatul Ulama (nahdat al-<ulama) — that is, the Awakening of
the Scribes — which was founded in 1926, can be considered as a
movement of ulamas to maintain the traditional Javanese way of life
and to defend the authority of the four orthodox madhahib (sing.
madhhab, school of law). The leading positions in the new Masjumi
were apparently fairly well distributed among supporters of both N.U.

13 Cf. Wahid Hasjim, p. 311; Van Nieuwenhuijze, Aspects, p. 120; Benda,
The Crescent, p. 90.

14 Cf. Benda, The Crescent, p. 151; also Van Nieuwenhuijze, Aspects, p. 152 ff.

15 Aziz, Japan’s Colonialism, p. 205.

16 Cf. Wahid Hasjim, p. 326.

17 Benda, The Crescent, p. 150.

18  Aziz, Japan’s Colonialism, p. 205.
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and Muhammadijah ideas.1® Various prominent members of the
Masjumi also held important posts in the Office for Religious Affairs.
As has been said, K. Hasjim Asj’ari was chairman of the Masjumi; one
of the vice-chairmen was his son Wahid Hasjim.

The significance of these developments has been described by Aziz
as follows: “The Islamic leaders who were generally distrusted by the
Dutch authority came as a closed group in direct contact with the highest
governing body. The hierarchical order maintained during Dutch rule
among the administrators was thus knocked down. The separation
between church and state [religion and politics] came practically to an
end. Islam obtained a privileged position in the political system in which,
next to the secular administration, a religious apparatus had been
created. The Japanese thus brought about a fundamental change in the
traditional method of governing, by the increase of power for Islam”
(that is to say, a change in the structure of the government by enhancing
the influence of Islam).20

The formation of these two organizations, the Office for Religious
Affairs and the Masjumi, meant in fact that an apparatus had been
given to Indonesian Islam (whatever the Japanese may have intended
with them) that was going to be of great importance for the future.
Islam as a religious system had received an apparatus which afterwards
could expand to become a Ministry of Religious Affairs — created
during the second Sjahrir cabinet, March 1946 — with a network of
regional offices all over Indonesia. And Islam as a political power, its
wings clipped during the colonial period, would soon be able to play
its part via the Masjumi, which on November 7th, 1945, was reorganized
as a political party.

The third benefit accruing from the Japanese period at the end of
1944 21 js the establishment of the Hizbu’llah (“God’s Forces”, or “the
party of Allah” according to Sura 5 :56; 58 : 22), a sort of military
organization for Muslim youths.22 According to Benda, the Masjumi
appointed the leaders of this organization in January 1945. Its chairman
was Zainul Arifin (“one of the Nahdatul Ulama delegates in the

19 See Wahid Hasjim, pp. 351-352.
20 Aziz, Japan’s Colonialism, pp. 205-206,
21 According to A. A. Zorab, De Japanse bezetting van Indonesié, thesis Leiden

1954, p. 107.
22 To what extent and in which way Christian youths here and there joined
the Hizbu'llah — as some rumours have it — will have to be examined

more closely.
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Masjumi executive”) ; among the leaders were Mohamad Roem, Anwar
Tjokroaminoto, Jusuf Wibisono and Prawoto Mangkusasmito, later to
become well-known politicians.23 Though according to Herbert Feith
the N.U. leaders led the Islamic guerilla organizations Hizbu’llah and
Sabili’llah,24 this is only true of the first chairman, and probably of the
leaders of smaller military units in the fight for independence. The
names just cited are associated with the Muhammadijah and P.S.L.I,,
rather than the N.U.

The formation of the Hizbu’llah is probably of importance because
many of its members were later included in the national army. That
meant that in the Indonesian army there was an important infusion
of Muslim “santris”. In the course of time many Christians also joined
the Indonesian army (e.g. from the former colonial army). This charac-
teristic of the army might be a difference from the navy and air force,
of which both officers and men generally came from a more “secular”
background (for example, education at a state secondary school, supple-
mented by a special training in the U.S.A.). It could well be that this
difference in atmosphere even continued to make itself felt up to the
events of September 30th, 1965 and their aftermath.

Weighing up the Japanese occupation, it turns out that the Muslim
community made important gains. Therefore it need surprise no-one
that Islamic leaders tend to paint the former colonial period very black.
Right up to the latest Indonesian publications, the colonial religious
policy is ascribed in particular to the influence of the Dutch Islamic
scholar C. Snouck Hurgronje, who still has a very bad name among
Muslims in Indonesia (with the exception of one recent example of a
“rehabilitation” by the abovementioned Prof. Rasjidi, which will be
reviewed at the end of this book).25 According to general opinion,
Snouck Hurgronje was “the mufti of the Dutch imperialists”.26 It was
he who wanted to restrict Islam to being “a religion only of the mosque”,
and who urged the Dutch on with “What you have inherited from
your fathers, defend (Ind. pertahankanlah), in order to keep it forever”
(after a less correct Indonesian translation of some lines of Goethe

23 Benda, The Crescent, p. 280, n. 26.

24 Herbert Feith, The Decline of Constitutional Democracy in Indonesia,
Ithaca New York 1962, p. 233. “Sabili’llih” means: (fighters in) the way
of God.

25 H. M. Rasjidi, Islam dan Indonesia Dizaman Modern, Djakarta 1968.

26 M. Isa Anshary, Falsafah Perdjuangan Islam, Bandung 1949, p. 156.
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quoted by Snouck).27 According to oral information, others add that
Snouck Hurgronje wanted to stimulate the tendency of Indonesian
Islam toward mysticism, in order that Islam might become a “religion
of the soul” as is Christianity in the opinion of Muslims. In my
experience, in Atjeh a Dutchman is warmly welcomed, “providing you
come with good intentions, not like Snouck Hurgronje who brought
disaster to this area”. The chief criticism of the colonial religious policy
is comprised in the formula that “religion had to be an exclusively cultic
(spiritual) matter and was precluded from having anything to do with
affairs of state”.28

Benda, too, points out that colonial religious policy was based on the
division of Islam into a religion and a political power; in accordance
with Snouck Hurgronje’s suggestions, the colonial government should
be neutral towards Islam as a religion (in its narrower sense), and
watchful of Islam as a political power.29 Benda suggests that “Snouck’s
seemingly plausible, yet facile, separation of religion and politics in
Islam was, to say the least, unrealistic”, because “it belied the very
universalism of the faith”.30 Naturally Snouck Hurgronje was aware
of this problem. But was not this sort of separation between ‘“religion”
and “politics” the only possibility — and thus the most realistic policy —
that a colonial government could attempt to carry out?

It is understandable that Islamic leaders looked forward with great
expectations to the independence of Indonesia. For them, the Japanese
occupation had put an end to the dark centuries of colonial domination,
which, being a government by infidels over Muslims, was impossible to
accept or tolerate. What Islamic leaders had longed for, was basically
achieved, thanks to the Japanese period: an Islam which, so to speak,
had got hands and feet (an Office for Religious Affairs, the Masjumi,
and the Hizbu’llah) to set itself in motion and make itself felt in
Indonesian society. And this endeavour to assert itself would become the
struggle of Islam in the new Indonesia.

Islamic leaders would agree with Benda that ‘“separation of religion
and politics . . . was at best a temporary phenomenon of Islam in decline.

27 H. Ruslan Abdulgani, Isi Kitab Sutji Al-Qurdan guna membakar semangat
Mahasiswa didalam suasana sekarang, in Al-Djami’ah, July 1965, p. 33.
The lines by Goethe, quoted by Snouck Hurgronje in Nederland en de Islam,
p. 85, are: “Was du ererbt von deinen Vitern hast, Erwirb es, um es zu
besitzen”. Snouck meant: “erwirb es”, try to win it in a spiritual/cultural
way, through what was called an association policy.

Wahid Hasjim, p. 597.

Benda, The Crescent, pp. 23, 196.

Benda, The Crescent, p. 29.

g8y
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In an era of Islamic awakening, it could not survive for long, either in
independent Muslim lands or in Islamic areas ruled by non-Muslims.” 31
A reformer such as Rashid Ridia — in Indonesia a well-known name —
also “has reaffirmed the inseparability of Islam as a religion and Islam
as a political entity by stating that Islam is not fully in being so long
as there does not exist a strong and independent Muslim state that is
able to put into operation the laws of Islam”.32 Later on, Pakistan ~
became a shining example for many Indonesian Muslims. But some of
them realized from the beginning, and others were to discover after-
wards, that putting Islamic law into practice is not as simple as holding
a theory on an Islamic State. After all, “the experience of Pakistan
suggests that a decree to the effect that “This is to be an Islamic state’
tends to create rather than to solve problems”.33

Here we arrive at the heart of the problem concerning the role and
the struggle of Islam in modern Indonesia. This is the question which
from the very beginning thrusts itself upon us: to what extent is the
idea of an Islamic State — or the functioning of Islamic law in state
and society — subjectively meaningful as an ideal for believers, and in
how far is it a realizable conception? That would become the burning
question immediately upon the proclamation of Independence.

2. Facing up to the Problem

The Japanese government made a vague promise concerning Indo-
nesia’s independence on September 7th, 1944, against the time that the
Allies might be defeated. On March 1st, 1945, this promise was repeated,
rather more explicitly. It is not necessary to give the details here of the
political developments during this last phase of the Japanese occupation
and the events surrounding the proclamation of Independence on August
17th, 1945.34 Information can be restricted to what is important for the
recent history of Islam in Indonesia.35

31 Benda, The Crescent, p. 29.

32 G, E. von Grunebaum, Modern Islam, Berkeley-Los Angeles 1962, p. 207.

33 Van Nieuwenhuijze, Aspects, p. 162.

34 For the political facts and developments, see Benda, The Crescent, pp.
169-194; further Kahin, Nationalism, and for the developments after 1950
Feith, The Decline. The Indonesian source which gives facts and official
documents from the period August 17th, 1945 to December 31st, 1946 is
Osman Raliby, Documenta Historica I, Djakarta 1953.

35 For the discussion concerning the basis of the new state, the most important
Indonesian source is the work of Muh. Yamin, primarily his pamphlet
Proklamasi dan Konstitusi Republik Indonesia, Djakarta/Amsterdam 1951;
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As a reaction to Koiso’s announcement of September 7th, in October
1944 the leaders of the Masjumi called on their members “to prepare
Muslims for the liberation of their country and their religion”.36 One
result was the aforementioned formation of the Hizbu’llah. The decla-
ration of March 1st, 1945, resulted in the setting up of a Committee to
inquire into what should be done in preparation for independence.3?
This Committee was instituted in Djakarta on April 29th. It numbered
62 members, so that it can be referred to as the “Committee of 62”.
The Japanese appointed Dr. Radjiman Wediodiningrat to chair the
meetings.

Before this Committee held its first session (May 29th to June Ist,
1945) its members were informed by the Japanese in Indonesia —
through Nishimura — that Germany had given up the struggle but that
Japan would fight on alone. After pointing to “the need for careful
deliberation concerning the new state’s constitution”, Nishimura con-
tinued as follows. “As far as the position of religion in the new govern-
ment is concerned, let me say that the attitude of the Military Admin-
istration with regard to this matter could be compared to a sheet of
white paper. While we very clearly appreciate the bonds which exist
between the Indonesian people and Islam, the Dai Nippon authorities
have not the slightest blueprint or plan concerning the place which the
Islamic religion should occupy in the government, or what the relation-
ship should be between Islam and other religions. As I already explained
to you, gentlemen, the Indonesian people must realize its own ideals in

further the three volumes of his chaotic standard work Naskah Persiapan
Undang-undang Dasar 1945, with texts of speeches and minutes of meetings
between May 29th and August 19th, 1945, and the minutes of the meetings
of Parliament and Constituent Assembly, March-June 1959 about the “return
to the Constitution of 1945 ; finally the additional fourth volume, Pemba-
hasan Undang-undang Dasar Republik Indonesia, Djakarta 1959-1960.
Unfortunately, with regard to the work of Yamin — and other Indonesian
sources for political history — the question has to be put concerning the
extent to which this attempt to write history springs from an interest in
history, and the extent to which this writing of history has been put to the
service of a special, present-day goal, a certain propaganda or political aim.
Of other Indonesian sources, I mention the exact, short summaries of the
most important documents in Ali Basja Loebis’ pamphlet, Undang? Dasar
R.I. 1945 (Sedjarah pertumbuhan dan pendjelasan pasal®nja), Djakarta
1963. The most important Indonesian contribution from the Protestant
point of view is W. B. Sidjabat, Religious Tolerance and the Christian Faith,
Djakarta 1965 (thesis Princeton 1960).

36 Benda, The Crescent, pp. 175-176.,

37 In Indonesian: Badan untuk menjelidiki usaha-usaha persiapan kemerdekaan.
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establishing its new state — Nippon will only lend its aid in these
endeavors . ..’ 38

Meanwhile Indonesian leaders had already drawn up various papers
concerning independence. Muh. Yamin even quotes the text of an
“Indonesian Independence Act” and a ‘“Regulation on the Provisional
Government of Indonesia”, drawn up by Supomo, Subardjo and
Maramis as early as 1942.39 It is not clear whether the Committee of 62
dealt with these documents. Papers on defence, economy, finance and
the educational system of the new state, however, were probably specially
prepared for the meeting of the Committee.40

The first session of the Committee of 62 was devoted to only one
subject, namely the basis for the intended Indonesian state. At the
meeting of May 29th, 1945, Muh. Yamin made a speech on account
of which it has been said in the post-Soekarno period that the Pantjasila
— the Indonesian state philosophy summarized in the Five Principles —
was in fact a creation of Yamin’s, and not Soekarno’s.41 If the content
of this speech really was the same as the text printed in the standard
work of Yamin, then one would indeed have to draw this conclusion,
as in this speech a number of principles and terms are used which
afterwards were laid down in the Pantjasila and in the Preamble of the
1945 Constitution.42

In paragraph I of this speech, under the heading Peri Kebangsaan
(Nationalism), Yamin argued that the Indonesian state should be
founded not on opinions simply borrowed from other peoples, but on
principles which are rooted in Indonesian civilization. Then, under the
heading Peri Kemanusiaan (Humanitarianism/Internationalism), it is
stressed that the sovereignty of Indonesia means being adopted into the

38 Quoted by Benda, The Crescent, pp. 188-189.

38 Yamin, Naskah, 1, pp. 761-772.

40 Yamin, Naskah, 1, pp. 729-752.

41 Cf. Pandji Masjarakat, one of the most influential Islamic magazines in
Indonesia, ed. by HAMKA, no. 19, Djakarta, October 1967, p. 6, and also
the articles by Mohamad Roem in Pandji Masjarakat, nos. 11, 12, 13,
March-April 1967, as well as K. H. M. Isa Anshary, Mudjahid Dacwah,
Bandung 1964, p. 156.

42 Cf. Yamin, Naskah, 1, pp. 83-107. With regard to the division of this speech
into 5 paragraphs and their headings — almost the same as the five principles
of the Pantjasila — one cannot avoid asking whether this composition and
headings were not later additions. Elsewhere the author admits that he
edited his archive material somewhat before publication; cf. the following
note.
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family of nations. In paragraph III, Peri Ketuhanan (Belief in God),
it is stated that belief in God belongs to Indonesian civilization, so that
the state of Indonesia should have a religious basis (Ind. akan berke-
Tuhanan). After that, in paragraph IV, under the heading Peri Kerak-
jatan (Democracy), three principles are brought forward which later
reappear in the Preamble of the Constitution. They are “mutual
deliberation” (permusjawaratan/musjawarah, taken from Sura 42 : 38)
by the “representatives” (perwakilan) of every section of the population,
carried out with “wise policy” (htkmah kebidjaksanaan). The last-
mentioned term is explained as meaning sound, logical reasoning which
should replace irrationality and pre-logical thinking. In paragraph V,
under the heading Kesedjahteraan Rakjat, Keadilan Sosial (Public
Welfare, Social Justice), explanations are given concerning the extent
of Indonesian territory and concerning citizens of foreign birth, followed
by only a few remarks on the welfare of the population which would
be an aim of an independent Indonesia.

According to the abovementioned standard work of Yamin, he
added a draft constitution as an appendix to his speech of May 29th,
1945. If that draft had the same wording as afterwards published in
his book, it must be concluded that — apart from very minor changes —
this draft of Yamin’s appears to have become the Indonesian Constitution
of 1945.43 The article on religion (art. 29) runs as follows: (1) The
State shall be founded on the Belief in the One and Only God (Ind.
Ketuhanan Jang Maha Esa); (2) The State shall guarantee the freedom
of every inhabitant to profess his own religion and to worship according
to his own religion and belief.44

Unfortunately Yamin does not give the minutes of this first session
of the Committee of 62. The speech made by Supomo at the meeting

43 Cf. Yamin, Naskah, I, pp. 719-728. Here Yamin admits that the arrangement
into articles and chapters was a later addition. What did his draft copy
originally look like?

44 The English translation given in Yamin’s work (Naskah, I, p. 54) runs as
follows: “Sect. 1. The State shall be based upon belief in the all-embracing
God. Sect. 2. The State shall guarantee the freedom of the people to profess
and to exercise their own religion”. The translation of Ketuhanan Jang
Maha Esa with “belief in the all-embracing God” sounds more Hindu-
Javanese than orthodox Islamic. A later (and more official?) translation
can be found in Yamin, Naskah, I1I, pp. 755-761. The article there runs
as follows: “(1) The State shall be based upon Belief in the One, Supreme
God. (2) The State shall guarantee freedom to every resident to adhere
to his respective religion and to perform his religious duties in conformity
with that religion and that faith”.
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on May 31st, however, is quoted in full.45 From this speech it appears
that the problems brought forward by “Moh. Hatta and other speakers”
had centred on three questions: the question of the structure of the state
(unitary or federal), the question of the relationship between state and
religion, and the question of whether Indonesia should become a republic
or a monarchy. The second question brings us to the heart of our subject.
This part of Supomo’s speech is important enough to be quoted here
almost unabridged.

“The honourable member Moh. Hatta”, said Supomo, “has already
explained in some detail that in a unitary state of Indonesia affairs of
state should be separated from religious matters. Indeed it is quite clear
that there are two opinions on this question: the opinion of the members
who are theologians (Ind. ahli agama) and who argue that Indonesia
should become an Islamic State, and the other proposal advocated by
Moh. Hatta, that is to say a national unitary state which separates
affairs of state from Islamic affairs — in other words: not an Islamic
State. Why do I say ‘not an Islamic State’> The expression ‘Islamic
State’ does not have the same significance as the formulation that ‘the
state is founded on the high ideals of Islam’. I shall explain the
difference.

In a country organized as an Islamic State, the state cannot be
separated from religion. State and religion are one, a whole. Islam is,
as you know, a religious, social and political system, based on the
Qur’an which is the source of all precepts for the life of a Muslim. It
has already been explained that Turkey — we look once again to other
countries for examples — was a true Islamic State before the year 1924.
After 1924, Turkey changed the character of the state and is no longer
an Islamic State. The religion of the Turkish people is indeed Islam,
but as a state, as far as the governmental system is concerned, Turkey
is no longer an Islamic State. Egypt, Irak, Iran and Saudi Arabia, on
the other hand — these are indeed Islamic States.

Do we want to create an Islamic State in Indonesia? I have already
reminded you of the advice of the [Japanese] Government that we should
not simply follow the example of other states, but must be aware of the
real identity of Indonesian society ... Due to its geographical situation,
Indonesia has a character different from countries such as Irak, Iran,
Egypt or Syria, states with an Islamic character (Corpus Islamiéﬁ-r;)y.

Indonesia is part of East Asia and is a member of the Greater East
Asian Prosperity Sphere. To this belong, for instance, Japan, China,

45 Yamin, Naskah, I, pp. 109-121,
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Manchukuo, the Philippines, Thailand and Burma, which are not
Islamic States. Of course this fact is not yet sufficient reason for rejecting
the establishment of the state of Indonesia as an Islamic State -- that
I would not say. But it is surely an important factor which must be
remembered.

I would also remind you that in Islamic States themselves, for instance
in Egypt, Iran and Irak, there have always been different opinions on
the way in which the sharia (Islamic law) ought to be brought into
agreement with international demands, with present-day requirements,
with modern thought... A very large group of people says that it is
simply not allowed, but another group says: adaptation to a new age is
indeed possible ... Muhammad <Abduh, whose name is widely known
and who has followers here too, says: ‘The Sharica can of course be
altered by means of idjmac or mutual deliberation, provided it does not
clash with the Qur’an and Tradition’. Others hold a still more radical
opinion, such as €Ali <Abd al-Razik, who says that religion has to be
separated from the law concerning state affairs. In short, within Islamic
States there are opposing views with regard to the question of what
the law of the land must be like in order to be in agreement with
modern thought. ..

Supposing we create an Islamic State — then dissension will also
arise in our society, and this Study Committee will probably also get
into difficulties when deliberating the question. But, gentlemen, creating
an Islamic State in Indonesia would mean that we are not creating a
unitary state. Creating an Islamic State in Indonesia would mean setting
up a state that is going to link itself to the largest group, the Islamic
group. If an Islamic State is created in Indonesia, then certainly the
problem of minorities will arise, the problem of small religious groups,
of Christians and others. Although an Islamic State will safeguard the
interests of other groups as well as possible, these smaller religious groups
will certainly not be able to feel involved in the state. Therefore the
ideals of an Islamic State do not agree with the ideals of a unitary state
which we all have so passionately looked forward to. ..

Hence I propose, and declare myself to be in agreement with, the
point of view of those who want to establish a national unitary state . . .
which transcends all groups, and respects and is aware of the special
identity of every group, both large and small. As a matter of course
religious affairs will be separated from state affairs in this national
unitary state, and as a matter of course in this national unitary state
religious affairs will be left in the hands of the religious groups con-
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cerned. And as a matter of course everyone in such a state will be free
to profess any religion he likes. Both the largest and the smallest group
will feel at one with the state (in a foreign language: will ‘feel at home’
in his state).

Honourable members! A national unitary state does not mean a state
with an a-religious character. No. This national unitary state... will
have a lofty moral basis, such as is also advocated by Islam.

For example, in the state of Indonesia citizens must be stimulated
to love their fatherland, to devote themselves to and sacrifice themselves
for the sake of the country, to gladly serve the fatherland, to love and
serve their leaders and the state, to bow down to God, to think of God
every moment. All this must constantly be promoted and used as a
moral basis for this national unitary state. And I am convinced that
Islam will strengthen these principles...”

On the last day of this session, June 1st, 1945, Soekarno made a
famous speech which afterwards was published under the title “The
Birth of the Pantja Sila”.46

Soekarno began his address with a long introduction. He stressed that
the Committee should not discuss all this too “ponderously”, and should
not want to arrange every detail in advance, but should clearly realize
that Indonesia must be free, now, now, now! After this warming-up (it
may have lasted about 20 minutes) he then posed the question: on what
philosophical basis ought this free Indonesia to be built? The answer was
that a philosophy of life (Weltanschauung) should be sought which
everyone could agree on. It should not be a state just for one section,
giving power to a single group, but a state which is “all for all”. There-
fore the first principle was nationalism (kebangsaan), in the sense of
an awareness of being together one nation, not in the narrow chauvinistic
sense of “Deutschland iiber alles”.

The second principle should therefore be internationalism (though
not cosmopolitanism, which would deny the nation) or humanitarianism
(peri-kemanusiaan). And the third? If it should be “all for all” in the
Indonesian state, then the third principle should be mutual deliberation
(permusjawaratan), by means of representation (perwakilan) in order
to bring about general agreement (mufakat). In other words, democracy.

46 Yamin, Naskah, I, pp. 61-81. A summary based on the English translation
by the Indonesian Ministry of Information (The Birth of Pantjasila,
Jakarta 1950) can be found in Kahin, Nationalism, pp. 122-127. We base
ours on the Indonesian text found in Yamin.
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As far as the fourth principle was concerned, said Soekarno, “in the last
three days I have not yet heard this principle mentioned 47 — I mean
the principle of social welfare (kesedjahteraan), that is to say, the ideal
of being free from poverty in Free Indonesia”.48 In this way the expect-
ation of the people, linked to the coming of the Ratu Adil (the righteous
king), would be fulfilled through realizing social justice.

As the fifth principle Soekarno named Belief in God (Ketuhanan),
which is not only of importance for the people in general but also for
every Indonesian personally, each one in accordance with his own
religion, and with respect for that of others.

Thanks to a hint from a linguist, said Soekarno, he wanted to call
these five principles Pantja Sila, the five principles or fundamentals
on which the Indonesian state was to be built. It would also be possible
to condense these five into three: nationalism and humanitarianism
together could be called socio-nationalism, democracy and welfare socio-
democracy. Together with Belief in God (ke-Tuhanan) the result would
be the Tri Sila. It was even possible to comprise all this in one genuine
Indonesian phrase, namely gotong-rojong (mutual help) — between rich
and poor, Muslims and Christians, born Indonesians and Indonesians of
foreign descent. The realization of these principles would demand effort
— so Soekarno ended his speech — and the struggle would not end with
the creation of a free Indonesian state, but would also have to be con-
tinued within that free Indonesia.

One longer quotation from this speech of Soekarno is relevant here.
When speaking of the third principle, deliberation by the people’s
representatives, he said: “For Muslims this is the best place to promote
religion. We, I too, we are Muslims — a thousand apologies, my being
a Muslim is far from perfect! — but if you opened my breast and could
see my heart, then what you would see is surely an Islamic heart. And
this Islamic heart of ‘Bung Karno’ wants to defend Islam by mutual
agreement, achieved by deliberation, namely in Parliament... That is
the place to promote the demands of Islam... If we really are an
Islamic people, let us then work as hard as we can, to see that the
greatest number of seats in the Parliament which we shall form will be
held by Islamic representatives... If we take it that Parliament has
100 members, then let us work, work as hard as possible, so that 60, 70,
80, 90 of the representatives sitting in Parliament will be Muslims,

47 In spite of the speech by Yamin? See above, paragraph V from Yamin’s

speech.
48 Yamin, Naskah, 1, p. 75.
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Islamic leaders. Then the laws which Parliament promulgates will
naturally be Islamic laws. Yes, I am even convinced that only when
something like this happens, only then can it be said that Islam really
lives in the soul of the people, so that 60 %, 70 %, 80 %, 90 % of the
representatives are Muslims, Islamic leaders, Islamic ulamas ... Accept
principle number three ... And let the Muslims and the Christians work
as hard as possible in Parliament. If, for instance, the Christians want
every letter of the regulations of the state of Indonesia to be in agreement
with the Bible, let them work as if their lives depended on it, so that a
large proportion of the representatives who are members of Parliament

39

will be Christians. That is reasonable — ‘fair play’.

It may be concluded that during this first session of the Committee
of 62 the problem which the new Indonesia was to be confronted with
came into the open. It was this problem: should the official basis of the
Indonesian state be formed by Islamic principles, expressed in an Islamic
terminology, or would Indonesia be based on the Pantjasila and become
a model of a multi-religious state, where followers of different religions
(together with an increasing number of “humanists”) live and work
together with respect for one another?

Unfortunately, Yamin’s work does not give the speeches and remarks
made by Islamic leaders such as K. Bagus H. Hadikusumo, K. H. M.
Mansur, Sukiman, Wahid Hasjim, Kahar Muzakkir and H. Agus Salim
during this first session of the Committee of 62. The three orators
— Yamin, Supomo and Soekarno — clearly made their choice for a
national Pantjasila state; the most convincing was perhaps Supomo.
According to Yamin the address by Soekarno aroused great enthusiasm.
But did this apply to everyone? And was this really due to what he said,
or only to how he said it? After the meeting, when the members began
to concentrate on the “homework” which they took with them, did not
some of them — in particular the Islamic leaders — notice that things
seemed to be moving in a direction they had not intended?

3. Looking for a Compromise

A so-called Small Committee from the Committee of 62 continued
the work in Djakarta after the first session.49 Soekarno, Hatta, Sutardjo,

49 This information and more that follows is taken from the minutes of the
second session of the Committee of 62, July 10th-16th, 1945, as taken down
by Yamin, Naskah, I, pp. 143-396.
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Wahid Hasjim, Hadikusumo, Oto Iskandardinata, Yamin and Maramis
were members of it. They dealt with the 32 proposals suggested by
40 members which were submitted in writing between June 1st and
20th, 1945; about 20 members pressed for a proclamation of free Indo-
nesia as soon as possible.50

In Yamin’s book we find a draft for a Declaration of Independence
which ought to be mentioned here.51 It is not clear when exactly this
draft came into being. It begins with a condemnation of Dutch colonial-
ism, while Japan is praised and thanked for its fight for the freedom
and welfare of East Asia. Its concluding words later reappear in the
Preamble of the 1945 Constitution, namely that now the blessed hour
has come when the people of Indonesia, thanks to the mercy of God,
can proclaim their independence. This fairly lengthy draft for a
declaration of independence was, however, overtaken by events, and on
August 17th, 1945 replaced by a proclamation consisting of only two
sentences, signed by Soekarno and Hatta.

One of the points at issue in June 1945 was apparently the question
of whether it might not be better to realize independence in two phases:
firstly a provisional proclamation of the independent state of Indonesia
under the supervision of Japan and pending Japan’s defeat, to be
followed by a further decision concerning the structure of the new state,
to be taken in due time when freedom had been won. For such a first
phase, Hoesein Djajadiningrat, Supomo, Suwandi, Singgih, Sastro-
muljono, Sutardjo and Subardjo drafted a provisional Constitution,
which was submitted to the Small Committee on June 15th. According
to that draft the leadership of the state would be entrusted not to only
one person but to a Directory of three, since a truly representative body
could not be elected for the time being.52

More important, however, was the debate which continued and
intensified between the “secular” nationalists and the Islamic leaders,
in contemporaneous Indonesian sources always indicated as golongan
kebangsaan and golongan Islam. Now it happened that the Central

50 According to Soekarno in the report which he gave at the opening of the
second session of the Committee of 62 on July 10th, 1945. Cf. Yamin,
Naskah, 1, pp. 147-148.

51 The text can be found in Yamin, Naskah, I, pp. 755-756. It is undated.
As Yamin certainly did not give the reports and minutes of all the meetings
of every committee and sub-committee, let alone informal discussions, the
chronological order of the drafts cannot, as far as I can see, be fixed
precisely.

52 Cf. Yamin, Naskah, 1, pp. 713-717.
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Advisory Council met in Djakarta on June 18th, 1945.53 A number of
Indonesians who were also members of the Committee of 62 held seats
on this Council. Moreover a number of members of the Committee of 62
lived in Djakarta. Therefore Soekarno, chairman of the Small Com-
mittee, called together all available members of the Committee of 62,
in all 38 people. From them a group of 9 members came forward who
were to look for a solution to the increasing tension between the
Nationalists and the Islamic faction.

At a meeting on June 22nd, 1945, which must have been extremely
difficult, these 9 leaders managed in the end to arrive at a compromise.
They formulated a “gentlemen’s agreement” which was intended to
become the Preamble of the Constitution, or at least the working paper
for the discussion on it. Some weeks later Yamin named this political
document the “Djakarta Charter” (Ind. Piagam Djakarta).54 Outside
Indonesia little interest has apparently been taken in this document.55
However, in retrospect it can be concluded that later discussions on the
relationship of State and Islam in Indonesia were to a large extent
determined by some words from this Djakarta Charter.

The text of the Djakarta Charter includes the closing words of the
draft declaration of independence (which was never used in the end)
combined with the closing sentence from the preamble of Yamin’s draft
Constitution. From a later remark of Hatta’s, the reverse order of events
could be deduced, that is, that after the Djakarta Charter of June 22nd,
intended as a draft preamble to the Constitution, the lengthy declaration
of independence was drawn up.56 However that may be, it is important
to turn our attention to the content of the Djakarta Charter. The
document is difficult to translate.57 It runs like this:

“As independence is the right of every people, any form of subjugation
in this world, being contrary to humanity (peri kemanusiaan) and
justice (peri keadilan), must be abolished.

Now the struggle of the Indonesian independence movement has
reached the blessed hour in which the Indonesian people have safe and

53 Cf. Benda, The Crescent, p. 190.

5 Yamin, Naskah, 1, pp. 228, 240.

8  One looks in vain in Benda and Kahin, for example.

56 For the remarks by Hatta, see the minutes of August 18th, 1945 in Yamin,
Naskah, 1, p. 401.

57 Compare the different translations of the preamble of the 1945 Constitution
in Yamin, Naskah, I, p. 49 and III, p. 753; also Yamin, Pembahasan, p. 97;
further Charles Wolf Jr., The Indonesian Story, New York 1948, p. 165.
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sound been led to the portals of the Indonesian state, which is to be
independent, united, sovereign, just and prosperous.

By the Grace of Almighty God (Rachmat Allah Jang Maha Kuasa)
and moved by the highest ideals to lead a free national life (berkehidupan
kebangsaan), the Indonesian people hereby declare their independence
(kemerdekaannja).

Further, in order to establish for the Indonesian state a government
which will protect the whole Indonesian people and all Indonesian
territory, and to promote public welfare (kesedjahteraan), to raise the
educational level of the people, and to participate in establishing a world
order founded on freedom, everlasting peace and social justice, national
independence is hereby expressed in a Constitution of the Indonesian
state which is moulded in the form of the Republic of Indonesia, resting
upon the people’s sovereignty and founded on [the following principles]:
the Belief in God (ke-Tuhanan), with the obligation for adherents of
Islam to practise Islamic law, in accordance with the principle of a
righteous and moral humanitarianism (kemanusiaan); the unity (persa-
tuan) of Indonesia, and a democracy (kerakjatan) led by the wise policy
(hikmat kebidjaksanaan) of the mutual deliberation of a representative
body (permusjawaratan perwakilan) and ensuring social justice (keadilan
sostal) for the whole Indonesian people.” 58

The nine signatories of the Djakarta Charter were the following.
There were Soekarno and Hatta, belonging to the so-called secular
nationalists, as did A. A. Maramis (originating from a Protestant area);
on the other hand there were Abikusno Tjokrosujoso (former chairman
of the Partai Serikat Islam Indonesia), Abdulkahar Muzakkir (= Kahar
Muzakkir, already mentioned), H. Agus Salim (the “Grand Old Man”
of the former Sarekat Islam, which later became the abovementioned
P.S.I.1.), then Achmad Subardjo (originally left-wing, but in 1945 and
1951-1952 Minister of Foreign Affairs for the Masjumi), also Wahid
Hasjim — “perhaps the most prominent representative of Indonesian
Islam at the close of the Japanese era”, as Benda maintains 59 — and
finally Muh. Yamin, who, like Soekarno, belonged to the ‘“secular”
nationalists.

In all the debates of this period this document is typified as a
compromise between “the nationalist group” and “the Islamic group”.

58 For the original Indonesian text of this Djakarta Charter see Appendix I,
at the end of this book.
59 Benda, The Crescent, p. 189.
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Only in recent years is the Christian group said to have been represented
by Maramis and therefore mentioned as a third partner. But according
to oral information this seems to be incorrect. Maramis represented the
“secular” nationalists, and it is said that he too, being a non-Muslim,
had his objections to this compromise, but did not want to endanger the
proclamation of independence. However, it was Latuharhary (later to
be governor of the Moluccas) who was considered the representative of
the Christians; and Latuharhary apparently dissociated himself from
looking for such a compromise.60

The crucial sentence in the Djakarta Charter is, of course, the
stipulation that the state was to be founded on belief in God “with the
obligation for adherents of Islam to practise Islamic law”. In present-day
Indonesia this sentence is referred to as “the seven words”, dengan
kewadjiban mendjalankan Sjari’at Islam bagi pemeluk-pemeluknja.
Does this formula mean a more or less Islamic State? Does it have legal
consequences, so that the government has to work for and watch over
the execution of Islamic law? Should the government promulgate sepa-
rate laws for the Muslims (e.g. in connection with marriage), or even
see to the fulfilment of religious duties in the narrower sense of the
word? Or does this formula only carry meaning as a pious stimulus for
the Muslims? But if so, why does it appear in the draft of the Preamble
of the Constitution? Or in other words, what has the state to do with
it? Or is it only a spent cartridge as a sop to the traditional orthodox?
In short, is this formula a starting point from which to work in the
direction of an Islamic State, or is it only a last remnant of a lost
struggle for an Islamic State? These are some of the questions which
later arose and became dominant in the debate on the position of Islam
in the new Indonesia.

From July 10th to 16th, 1945, the Committee of 62, in the meantime
supplemented by six new members,61 met again.

First of all, Soekarno, as chairman of the Small Committee reported
on work that had meanwhile been going on. He began his address once
again with an appeal for haste: in this session they had to come to an
agreement on the structure of the state and on its Constitution, so that
Tokyo could recognize the independence of Indonesia and install a
government in Djakarta. Then Soekarno told of the initial difficulties

% Compared with Latuharhary’s remarks during the second session of the
Committee of 62 — to be discussed later — this oral information sounds
reliable.

81 Yamin, Naskah, I, p. 145.
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between representatives of the two factions, and of the agreement
achieved by the nine signatories of a draft for the preamble (rantjangan
preambule/ pembukaan) of the Constitution. Applause followed the
reading aloud of the text of this Djakarta Charter.

On the first day of this session the form of government for the new
state (republic or kingdom) was debated. On the part of the Muslims
some advocated a king, as “God’s representative on earth”, or a republic
with an Imam as head of state. Before this could be voted on, a moment
of silence was moved and K. Bagus H. Hadikusumo recited the Sira
al-Fatiha (the first Sura of the Qur’an). Then 55 out of the 64 members
voted for a republic, while the head of the new state was to be a
president; 6 votes fell for a king, 2 for “something else” — probably
this meant an imdm. Lengthy discussion followed on the extent of
Indonesian territory; the morning session of July 11th was also taken up
with this subject. The minutes contain interesting material concerning
the debates about Malaya, North Borneo, Portuguese Timor, New Guinea
and the Philippines.

In the further meetings on that day preparatory discussions were held
on the coming Constitution. Yamin once more drew attention to the
draft that he had already put before the Committee on May 29th.
Finally the members were divided into three sub-committees: one to
draft the Constitution (19 members; chairman Soekarno), one to
deliberate questions of defence (22 members; chairman Abikusno Tjo-
krosujoso) and one to discuss economic problems (22 members; chair-
man Hatta). It is remarkable that the chairman, Radjiman, refused to
appoint Yamin to the committee on the Constitution, without giving
his reasons, at least if we can rely on the minutes in Yamin’s work.

The Committee for the Constitution met under the chairmanship of
Soekarno on the evening of July 11th for a preliminary discussion of the
main problems in connection with the Constitution: the structure of
the state (unitary or federal?), the character of the Constitution (simple,
provisional?) and the draft preamble as it lay before them in the shape
of the Djakarta Charter of June 22nd. -

On the side of the Protestants, Latuharhary expressed objections to
the words “with the obligation for adherents of Islam to practise Islamic
law”, as this could have considerable consequences regarding other
religions, and moreover could lead to difficulties in connection with the
adat-istiadat (customary law). Agus Salim answered that the problem
of adat-law and Islamic law was an old one and, generally speaking,
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had already been solved; the adherents of other religions did not need
to worry: “Their safety is not dependent on the power of the state, but
on the tradition (Ind. adat, here: traditional tolerance?) of the Islamic
community, which includes 90 % of the population”.

Soekarno, as chairman, reminded them that the preamble had been
arrived at with great difficulties and was the result of an agreement
between the so-called Islamic and nationalist factions; the omission of
this one sentence would be unacceptable to Muslims. Wongsonegoro (a
liberal Javanese) and Hoesein Djajadiningrat (the first Indonesian
head of the Office for Religious Affairs) also objected to these words,
saying: “They may well create fanaticism, because it seems that Muslims
would be forced to keep the sharica”. Wahid Hasjim denied the possi-
bility of compulsion by pointing to the principle of mutual deliberation
(permusjawaratan), adding that according to some people this sentence
did perhaps go too far, but according to others did not go far enough.
Soekarno repeated that this sentence was a compromise reached with
great difficulty and, seeing that no other objections were raised, he
concluded that the preamble might be taken as accepted.

Soekarno then appointed a working-committee which was to meet
on July 12th to prepare a draft Constitution. To what extent Soekarno
busied himself with the drafting of this Constitution is not clear. The
chairman of this working-committee was Supomo; further members were
Wongsonegoro, Subardjo, Maramis, Singgih, Agus Salim and Sukiman.
Neither Wahid Hasjim, perhaps the most radical Muslim, nor Latuhar-
hary who might be considered as the representative of the Christians,
was included.

The draft presented by this working-committee on July 13th, 1945,
is almost the same as Yamin’s draft of May 29th.62 One noticeable
difference is that in this new draft, immediately after article 1 (the
Indonesian state is a republic, with sovereignty of the people which is
exercised by the People’s Congress), the position of the President is dealt
with, and only after that the position and task of the People’s Congress.
In Yamin’s draft — as in the final Constitution of 1945 — the order
is reversed, so that the People’s Congress is clearly placed above the
President. The article on religion is somewhat shorter and vaguer in
this draft of July 13th; after the proposed preamble (= Djakarta
Charter) it was apparently considered enough to put here: “The State

62 The text of this draft of July 13th, 1945, is to be found in Yamin, Naskah, I,
pp. 264-270.
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shall guarantee freedom for every inhabitant to adhere to whatever
religion he wants and to worship according to his own religion”.

At this meeting of the Committee for the Constitution (the Committee
of 19) it became obvious that a crisis was threatening. It turned out that
Wahid Hasjim had indeed taken the proposed preamble as a point of
departure for further provisions in the direction of an Islamic State.
He suggested stipulating that only Muslims could be elected as President
or Vice-President of the Republic, and that the article on religion should
run as follows: “The religion of the state is Islam, with the guarantee
of freedom for adherents of other religions to profess their own reli-
gion ...” etc. He argued as follows: “If the President is a Muslim, the
regulations will bear the mark of Islam and that will have great
influence”. As for Islam as the state religion, this would be important
with regard to the defence of the country: “Generally a defence based on
religious belief is very vigorous, for according to the teachings of Islam
one may only give one’s life for the ideology of religion”.

Agus Salim opposed the suggestions of his co-religionist, because they
would undermine the compromise between the nationalist and Islamic
factions, and “if the President has to be a Muslim, then what about the
Vice-President, the ambassadors, etc., and what then was the point of
our promise to protect other religions?” Sukiman (who later became
leader of the Masjumi), however, supported the proposals of Wahid
Hasjim, saying that “it would please the people and in fact have no
further consequences”. Djajadiningrat and Wongsonegoro once more
objected to these suggestions, as they had done earlier in the case of the
“seven words”; the latter once again expressed his fear of an inter-
pretation which would enable the state to force Muslims to keep Islamic
law. Oto Iskandardinata made an intermediary suggestion: on the one
hand, no stipulation concerning the President, but on the other hand a
repetition of the “seven words” from the preamble in the constitutional
article on religion. Supomo as chairman of the working-committee
declared that the committee would adopt this suggestion, and would
change the draft to cover this. A proposal by Mrs. Ulfa Santoso to
include more clearly human rights in the Constitution was swept aside
by Supomo as unnecessary, as the Indonesian state was founded on the
people’s sovereignty. Latuharhary apparently felt it was unnecessary or
inopportune to repeat his objections. Apart from small corrections, the
draft Constitution was then laid before the Committee of 62, which
met again in pleno on July 14th, 1945.
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At this plenary session of July 14th, Soekarno immediately took the
floor as chairman of the Committee for the Constitution. After his report
on the achievement of drafts for a declaration of independence, a
preamble and a Constitution, the debate was opened by discussing the
preamble (= Djakarta Charter).

The Muhammadijah leader K. Bagus H. Hadikusumo wanted to do
away with the words “for adherents of Islam” in the “seven words”, so
that the formula would read: “The state is founded on Belief in God,
with the obligation to practise Islamic law”. Initially he brought forward
only stylistic considerations; later he mentioned another reason, namely
that a dual legislation — one for Muslims and one for others — was
unacceptable. If that was the intention of the words in question, he
would prefer nothing to be stipulated. Soekarno answered that the
deletion of these words could give the impression “that there is no
question of Muslims and hence no duty to practise Islamic law”. Hadi-
kusumo now replied that the sentence as it ran in the preamble (that is
to say, the “seven words”) could not be upheld, for the government
could not put Islamic law into operation: “The government cannot
interfere in the way people practise their religion”.

From the minutes it is not clear what Hadikusumo’s actual intentions
were, and to what extent misunderstandings played a role. Did the
drafters of the Djakarta Charter only intend to emphasize that Muslims
themselves had a religious and moral duty to keep Islamic law, or would
the government be involved? Did Hadikusumo read the words as
stipulating that the government had to enforce Islamic law for Muslims?
Was the formula capable of many meanings, in particular the very
imprecise verb mendjalankan (keep, maintain, carry out, make operative,
apply, give effect to)? Was it even intentionally multi-interpretable, as
a compromise that would make it possible for the various parties and
individuals to have their own interpretation?

Whatever the right answer may be, Hadikusumo was eventually
silenced and gave in to Abikusno’s argument that the differences of
opinion on this point should not be exposed in public.

At the meeting of July 15th, Supomo explained once again his inter-
pretation of the disputed “seven words”: they did not mean that the
Indonesian state would exist only for one group (the Muslims), but
simply that the state would be heedful of the special identity of the
largest section of the population. He repeated that these “seven words”
from the preamble and from the Constitutional article on religion formed
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a compromise, and he gave the impression that the Committee for the
Constitution (the Committee of 19) had unanimously accepted this
compromise. In this connection he mentioned on the one hand the names
of Wahid Hasjim and Agus Salim, and on the other the non-Muslims
Latuharhary and Maramis, thus consciously or unconsciously shifting
the contrast from Muslims and Nationalists to Muslims and Christians.

After speeches and discussions on other problems (citizenship,
ministerial responsibility, and so on), the debate on religion flared up
once again at the evening meeting of July 15th. This happened because
Hadikusumo repeated his somewhat cryptic questions concerning the
vexed “seven words”. K. H. Masjkur aggravated the problem, saying
that if Indonesian citizens had the duty to keep Islamic law, this could
in fact only be carried out provided the President was a Muslim and
Islam was acknowledged as the official religion of the Republic of
Indonesia.

Soekarno tried to hush up the business by saying that in fact it would
turn out well: the President would obviously be someone who was a
Muslim. But Masjkur continued demanding clarity, not only for himself
but for the whole people, he said. Finally feelings became so heated that
Kahar Muzakkir, thumping the table with his fist, suggested a wholly
new compromise, as he himself called it. Speaking for the Islamic
faction, he demanded that everything, from the first words of the
Declaration of Independence up to and including the Constitutional
article in question, wherever God’s Name or Islam was mentioned,
should be struck out without further ado, so that nothing of this nature
should remain.

The suggestion of the chairman to put the proposed preamble to the
vote was sharply answered with: “Impossible, that cannot be voted on,
you cannot vote about religion!” Kahar Muzakkir repeated even more
explicitly his proposal that everything concerned with God’s Name and
with religion should be omitted. Tension became palpable — it is
palpable even when reading the minutes — when Hadikusumo took
the floor and began his speech with the well-known formula, “I seek
refuge in God from Satan who bringeth destruction”.63 He continued
as follows: “More than once it has been explained here that Islam also
includes a state ideology. Hence the state cannot be divorced from
Islam ... If the [Islamic] proposal is rejected ... then I am in agreement
with the proposal of Abdul Kahar Muzakkir. If the ideology of Islam

63 Usually: “I seek refuge in God from Satan the outcast” (or: “from the
accursed/stoned Satan”) ; cf. Sura 16:98.
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is not accepted, all right then! Then it is clear that this state is not
based on Islam and therefore will be neutral. That at least is clear.
Let us not accept a sort of compromise, as Mr. Soekarno calls it. As far
as justice and religious duties are concerned, there is no compromise,
it does not exist. Let us be clear about it — if there are objections to
accepting the ideology of the Islamic community, it comes down to
this: those who agree with an Islamic basis want it to be an Islamic
State, but if this is not accepted, then there must be neutrality as far as
religion is concerned.”

The meeting was closed at midnight at the suggestion of Achmad
Sanusi, who hoped ‘“‘that the atmosphere of these deliberations might
first cool down somewhat”.

The next day, July 16th, 1945, immediately after the opening of the
meeting, Soekarno took the floor. He said he was sure that many of those
present, like himself, had not been able to get to sleep that night. But
everyone who truly asks for directions from God receives them. And last
night those directions had already begun to come. After the meeting
some of the leaders of both factions — the so-called Nationalists and the
so-called Islamic group — had met to look for a solution. As a result of
this discussion Soekarno now wanted to appeal to everyone, especially
the so-called nationalist faction, to make a sacrifice, remembering that
(in Dutch) “greatness lies in sacrificing”. This sacrifice would be to
include in the Constitution the articles that “the President of the
Republic of Indonesia must be a born Indonesian who is a Muslim”,
and that “the State is founded on Belief in God, with the obligation for
adherents of Islam to practise Islamic law”. Soekarno said he realized
that he was asking a very great sacrifice from such patriots as Latuhar-
hary and Maramis who were not Muslims. But as if in tears — again,
as if in tears — he begged them to make this sacrifice for country
and people.

After Supomo had made a number of proposals concerning minor
editorial changes in the draft Constitution, the meeting ended in an
anti-climax. Probably no-one was satisfied, yet everyone acquiesced.
At the request of the chairman, everyone stood up to show that there
was unanimous acceptance of the draft Constitution. Only Yamin
apparently needed special encouragement to stand up too...64

84 Yamin, Naskah, 1, p. 396.
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4. The Decision

At the beginning of August 1945, developments began to move
faster and faster. On August 7th, the day after Hiroshima, the Japanese
High Command in Saigon agreed that a committee should be formed in
Indonesia “to make preparations for transfer of governmental authority
from the Japanese armed forces to it”.65 Soekarno, Hatta and Radjiman
were called to Saigon where it was agreed on August 11th that a con-
stitutional assembly would meet in Djakarta on August 19th. On
August 24th Indonesia would receive its independence from Japan.

This development was not at all to the liking of Sjahrir, the leader
of an anti-Japanese underground movement in Indonesia, and some
other left-wing leaders and students. Sjahrir, of course, had not been
a member of the Committee of 62 or its sub-committees. From August
10th onward he had tried to persuade Soekarno and Hatta that the
Japanese were on the point of capitulation, and that they themselves
should take the initiative to proclaim independence immediately. But
Soekarno and Hatta hesitated out of fear of a massacre, as long as the
capitulation of Japan was not a fact. Until August 16th they were not
convinced of the correctness of the rumours that Japan had capitulated
on the 14th. Meanwhile on August 14th or 15th the Preparatory Com-
mittee, as agreed in Saigon, was set up in Djakarta. But the question
arose of whether it was right to proclaim the independence of Indonesia
in the name of a committee “made in Japan”. Moreover some leaders
preferred an anti-Japanese national leader to declare independence, in
a clearly anti-Japanese formulation. But in the end Soekarno and Hatta
had to take the responsibility. So on August 17th, 1945, they declared
the Independence of Indonesia.

As has already been said, the new Preparatory Committee (Ind.
Panitia Persiapan Kemerdekaan Indonesia) was set up on August 14th
or 15th. Besides the chairman, Soekarno, and vice-chairman, Hatta,
the Committee consisted of 19 members, among whom were many well-
known names such as Supomo, Radjiman, Sutardjo, Wahid Hasjim,

65 See for this and the following information Kahin, Nationalism, p. 127;
compare Benda, The Crescent, p. 194. Recently Moh. Hatta tried once more
to separate the truth from the myth surrounding the proclamation of
Independence, in Sekitar Proklamasi 17 Agustus 1945, Djakarta 1969; part
of this was already published in an article of Hatta’s in Mimbar Indonesia,
no. 32/33, August 17th, 1951, which is also to be found in Osman Raliby,
Documenta, pp. 655-659.
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K. Bagus H. Hadikusumo, Oto Iskandardinata and Latuharhary.66

After the declaration of independence on August 17th, the members of

this Committee were called together for an emergency meeting to be held

the next morning.67

The minutes given by Yamin inform us that the opening was delayed
for about two hours, so that the meeting only began at 11.30 in the
morning. Other sources and oral information confirm this delay and
explain it.68 The point was that before the meeting could begin some
members wanted to solve the difficulties which once again could lead
to a clash between the Islamic leaders and the others (‘“secular”
nationalists and non-Muslims). After the second session of the former

Committee of 62 (July 10th-16th), a number of proposals for alterations

to the provisional Constitution had been received. Furthermore, various

influential people from outside Java had meanwhile arrived in Djakarta.

Apparently the leaders in Djakarta now fully realized how difficult it

would be to unite into one state the enormous area of Indonesia, with

its great diversity of ethnic groups and religions. It seems that even the

Japanese in Djakarta had warned Hatta that Nationalists and non-

Muslims did object to certain Islamic formulas in the provisional

Constitution.

On the morning of August 18th informal discussions and lobbying
therefore took place between Hatta (in whom people on the Muslim
side certainly had more confidence than in Soekarno) and representatives
of the Islamic faction. Sajuti Melik mentions the names of Teuku Mo-
hamad Hassan (from Atjeh) and K. Bagus H. Hadikusumo. According
to first-hand oral information Wahid Hasjim was also present. These
informal talks took some hours, even though people were aware that

a decision had to be reached quickly and speedy action was called for.

They finally came to the conclusion that in fact Indonesia only could

66 A complete list of names is to be found in Kahin, Nationalism, p. 127. This
list is the same as that of Yamin, Naskah, I, pp. 399, 427, where it is said
that at the meeting of August 18th, 1945, there were 6 additional members,
namely Wiranatakusuma, Ki Hadjar Dewantoro, Kasman, Sajuti Melik,
Kusuma Sumantri and Subardjo. The list of an additional 5 or 6 members
given in Kahin, Nationalism, p. 138 seems incorrect.

67 The minutes of these meetings of August 18th-19th, 1945 can be found in
Yamin, Naskah, 1, pp. 399-473.

68 Sajuti Melik, Undang? Dasar '45 & “Piagam Djakarta”, in Mahasiswa
Indonesia, no. 98, Bandung, April 1968. Sajuti Melik was a member of the
Preparatory Committee and apparently followed the developments which
preceded it at close quarters; a possible publication of his memoirs based

on notes taken then could be of importance, as additional or corrective
evidence to other sources, as for example Yamin.
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become and remain a unity if the Constitution contained nothing that
was directly connected with Islam. Therefore articles on Islam as the
official religion of the state, the condition that the President must be a
Muslim and “the obligation for adherents of Islam to practise Islamic
law” had to be removed.

Thanks to these informal talks led by Hatta, the question of the
Constitution could quickly be dealt with at the official meeting which
followed. In his opening speech Soekarno urged setting aside any minor
wishes, in order to get the Constitution ready that very day, and more-
over to elect a President and Vice-President. He informed them that
proposals had been received advocating alterations to the Constitution
made by the former Committee of 62 and that, thanks be to God, due
to informal talks agreement had been reached on several points.

Then Hatta was called upon to explain these proposed alterations.
They concerned first and foremost the vexed “seven words” of the
preamble (the former Djakarta Charter) which were to be deleted, while
the expression “Belief in God” (ke-Tuhanan) would be amplified to
“Belief in the One and Only God” (ke-Tuhanan Jang Maha Esa). The
same changes would be made in the Constitutional article on religion
(article 29). Further, the condition that the President had to be a
Muslim would be omitted. As reason for these changes Hatta reminded
his audience repeatedly that they had to be mindful of the unity of the
whole Indonesian population. According to Hatta, representatives of
the various factions had already agreed on these changes. For the rest
there were only proposals for minor adjustments. Therefore it was now
possible to finish hammering out the Constitution.

After this speech of Hatta’s a short discussion followed, first of all
on the preamble. No-one returned to the abovementioned changes, so
these could be taken as accepted. A few minor changes were made, as
follows. The Arabic muqaddima for “preamble” was replaced by the
Indonesian equivalent, pembukaan, meaning “opening”. At the sug-
gestion of Hadikusumo a small change was made in the formula
concerning the basis of the state. The sentence ran as follows: the state
should be based on Belief in the One and Only God (no longer: with
the obligation for adherents of Islam to practise Islamic law), “in
accordance with the principle of a righteous and moral humanitarian-
ism”. Now that the vexed clause had been done away with, the words
“in accordance with the principle of” had to be deleted also. Hence
the sentence came to run as follows: that the Indonesian State is founded
on Belief in God, a righteous and moral humanitarianism, etc. According
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to oral information the first formula (“in accordance with”) had initially
come into being in order to prevent the possibility of a too rigorous
application of Islamic law. For instance, in view of a precept such as
the cutting off of a thief’s hand (cf. Sura 5 : 38) it had to be laid down
that Islamic law would be practised “in accordance with the principle
of a righteous and moral humanitarianism”.69

At the proposal of a representative from Bali, the name Allah (in the
expression ‘“the Grace of Almighty God”) was exchanged for the
common Indonesian word Tuhan, originally meaning “Lord” but now
felt to be the widest definition of the Supreme Being, not His specific
name.70

After these alterations had been accepted, discussion followed on the
Constitution itself. Soekarno stressed once again that this Constitution
was only a ‘“temporary Constitution”, a “lightning Constitution”, a
“revolutionary Constitution”, which in due time could be perfected by
the elected representatives of the people. The discussion which followed
did ‘not produce anything of importance for the question in hand. It is
only worth mentioning that at this meeting of the “Preparatory Com-
mittee” on August 18th, Soekarno was elected President of the Republic
of Indonesia, and Hatta Vice-President.

At the meeting of the following day, August 19th, one of the questions
to be solved was the number of Departments which were to be formed
and their tasks. It was prepared by a memorandum from a sub-committee
consisting of Subardjo, Sutardjo and Kasman Singodimedjo (later a
well-known Masjumi leader). In this discussion Latuharhary objected
to the setting up of a separate Ministry of Religious Affairs. If, for
instance, a Christian became Minister of Religion, he said, the Muslims
would consider it unpleasant, and vice versa. From the Muslim side,
Abdul Abbas suggested that religious affairs should be part of the
Ministry of Education. This proposal was accepted, after the idea of
a separate Ministry of Religious Affairs had gained only 6 votes.

On August 29th, 1945, the “Preparatory Committee” was dissolved.
Its members were absorbed into the larger Central Indonesian National
Committee (Ind. Komité Nasional Indonesia Pusat, in short K.N.I.P.),
a provisional parliament with an advisory task. On August 31st, 1945,

9 This illustration once more strengthens the impression that some people
did not take the Djakarta Charter only as a religious stimulus but indeed
as a legal principle to be followed in civil and criminal jurisdiction.

70 It is very odd that finally, by mistake, the word Allah did remain in the
press publication which is regarded as the official publication of the 1945
Constitution, namely Berita Republik Indonesia, 1946, no. 7.
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the first presidential cabinet came into being, succeeded by the first
parliamentary Sjahrir cabinet on November 14th, 1945.

Thus the new Indonesia came into being neither as an Islamic State
according to orthodox Islamic conceptions, nor as a secular state which
would consider religion merely a private matter. The discussions had
eventually resulted in a compromise, that is to say, in the idea of a state
that wanted to recognize a religious principle, and wanted to be positive
about religion in general and its various manifestations, or, according to
a later slogan, a state that wanted to consider religion an indispensable
contribution to “nation-building and character-building”. So the Indo-
nesion solution was not a Constitution using Islamic terms without really
accepting their Islamic content, but the acceptance of common spiritual
values as expressed in the Pantjasila, with its first principle of Belief
in the One and Only God (Ketuhanan Jang Maha Esa).

This last conception has been subjected to a profound analysis by
Van Nieuwenhuijze.?1 It could, however, cause misunderstanding when
he calls this formula “a basically Muslim concept”, that has been enlarged
into a “de-confessionalized concept” to make it acceptable for non-
Muslims as well. Of course, some Muslims afterwards tended to interpret
this concept in an Islamic way (which is right and proper), and even
wanted to make their interpretation the only possible one (which is
wrong and not permissible, if one is seriously prepared to acknowledge
the multi-religious character of Indonesian society). In my opinion
Sidjabat was right, when he maintained, in opposition to Van Nieuwen-
huijze, that the first principle of the Pantjasila “is not necessarily a
‘de-confessionalized concept of Islamic God’, but rather a general and
neutral concept of God that gives room for everyone who worships God,
without becoming indifferent in matters of religion”.72

In other words, the first principle of the Pantjasila is neither a
syncretistic compromise based on the opinion that in the end all religions
are alike, nor is it a concept with only one interpretation, so that
adherents of one religion could prescribe to others what their belief in

1 Cf. Van Nieuwenhuijze on ‘Deconfessionalized Muslim Concepts, in Aspects,
p- 208 ff.

72 W. B. Sidjabat, Religious Tolerance, p. 74. The author translated “Ketu-
hanan Jang Maha Esa” with “the Divine Omnipotence”. Another Indonesian
Christian theologian suggested “The Absolute Lordship” (Harun Hadi-
wijono, Man in the Present Javanese Mysticism, Baarn, the Netherlands,
1967). I myself would prefer to maintain the translation ‘“Belief in the One
and Only God”.
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God and their worship should be like, in order to be in accordance with
the basis of the state. This first principle must be understood as a multi-
interpretable formula and must be appreciated as providing a real
possibility for people to agree while disagreeing.

5. The Fight for Freedom (1945-1950)

The Republic of Indonesia thus became a fact on August 17th, 1945.
Some months later, however, the colonial government returned to
Djakarta under the name of the Netherlands Indies Civil Administration
(N.I.C.A.). The Dutch wanted a return to “law and order”; only after
that would they be prepared to talk about a certain form of independence
or home rule for Indonesia. Between July and December 1946 the
N.I.C.A. began to set up a number of “federal states” in co-operation
with certain Indonesian leaders and parts of the population in the
newly occupied areas. These states then would be prepared to co-operate
with the Netherlands. In this way the young Republic would be isolated
in Java and some parts of Sumatra. During the so-called physical
revolution (1945-1950), the existence of the Republic in Java was twice
endangered by a Dutch military offensive (July 1947 and December
1948). The government of the Republic was forced to retire from
Djakarta to Jogjakarta (or “Jogja”) in Central Java.

The Dutch “federal states policy”, together with the impossibility of
destroying the Republic of Indonesia, finally resulted in the setting up
of the federal “United Indonesian Republic” (Ind. Republik Indonesia
Serikat, abbreviated to R.I.S.; in American publications usually called
the Republic of the United States of Indonesia, or R.U.S.I.). Thus the
Independence of Indonesia was officially recognized by the Dutch on
December 27th, 1949. As early as August 1950, however, this R.I.S. was
reorganized into a unitary state, again called the Republic of Indonesia
(R.I.). In this way the Republic which was proclaimed on August 17th,
1945 determined the character of the new Indonesian state which was
to include the whole territory of the former Dutch East Indies (until
1962 with the exception of West Irian, then Dutch New Guinea).

For a sketch of the modern history of Indonesia — and thus for the
recent history of Islam in Indonesia — we can turn our attention in
particular to Java. It was there that the new Indonesia took shape, in
the Republic proclaimed on August 17th, 1945. What happened in and
around this Republic was decisive for the new Indonesia, and not the
momentary restoration of Dutch authority or the activities of the

N.ICA.
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The political developments during the first 5 years of the Republic
of Indonesia (“Jogja”) are dealt with at length in Kahin’s standard
work.78 Naturally Kahin deals again and again with the role of Islam
as organized in'the Masjumi, a political party from the end of 1945.
It is this side of the developments to which we want to give special
attention here.

Looking back, the period of the physical revolution (1945-1950) can
be characterized as the period of relative unity-in-the-struggle, a unity
among Muslim leaders and factions themselves as much as between
“the Muslims” and the “secular” factions. Of course there occurred a
great number of incidents, and on occasion an intense rivalry and
struggle for power raged behind the scenes. One of the first conflicts
was that between the democratic, anti-fascist group of Sjahrir and the
Indonesian National Party as had been formed during the last months
of the Japanese occupation by Subardjo. The “national communist”
Tan Malaka too had great aspirations for leadership. After the Renville
Agreement with the Netherlands at the beginning of 1948 the govern-
ment of the Republic came into conflict with the Darul Islam movement
in West Java. At the end of 1948 an extremely dangerous situation
arose, due to the Communist revolt in Madiun (East Java).

Yet in spite of all these tensions, the period of 1945-1950 can be
characterized as the period of relative unity-in-the-struggle. The chief
aim for everyone, also for the Muslim faction, was the defence of free-
dom and independence against the common enemy from abroad. For
the feeling of Muslims this fight for political freedom was at the same
time a struggle for the freedom of Islam. We have already quoted how
in October 1944 the leadership of the Masjumi had urged its members
“to prepare Muslims for the liberation of their country and their
religion”.74 Likewise the fight for freedom between 1945 and 1950 was
felt by Muslims to be a struggle for their country and their religion.
Already on October 22nd, 1945, the Nahdatul Ulama had produced
a resolution concerning the Holy War (resolusi djihad) to be regarded
as an authoritative fatwa (a considered legal opinion) of the ulamas, as
the N.U. was at that time the association of kiyais and ulamas within
the then Masjumi. In this resolution the “djihad for the defence of the
Indonesian fatherland” was declared to be the individual duty of every
Muslim, wherever he might be. The outbreak of fighting between

73 Kahin, Nationalism.
4 Benda, The Crescent, p. 176.
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Indonesians and the British troops in Surabaja on November 10th, 1945
may to some extent have been provoked by this resolution.75

According to a publication of the Indonesian Information Service, the
government of the young Republic declared on November 3rd, 1945
“that the government would be pleased to see the setting up of political
parties, because political parties are capable of channelling along
organized routes ideals which arise in society”.76 Kahin concluded that
the real background of this development was Sjahrir’s struggle against
the national unitary party under Subardjo, which wanted to be the only
political party. At the end of October 1945, Soekarno, Hatta and other
prominent leaders had also agreed on a multi-party system. ‘“Desirous
as they all were for unity in the face of the struggle for independence,
this was seen as the only way to undermine Subardjo’s power and what
many saw as an ominously authoritarian prospect inherent in the growth
of his party.” 77

The abovementioned Indonesian publication goes on to say that in
this way powers of democracy came to the fore in the form of political
parties “which soon began to crystallize around three philosophies of
life which were present in Indonesian society. First on November 7th,
1945, we saw the rise of the Masjumi, as the embodiment of the religious
way of life, in this case, that of Islam. On December 17th, 1945, the
Socialist Party was born, crystallizing the Marxist philosophy of life. On
January 29th, 1946, at Kediri we could observe a fusion which after-
wards resulted in the present Indonesian National(ist) Party (Partai
Nasional Indonesia, P.N.I.), embodying the third way of life, namely
nationalism.” 78

It can be said that all later parties or splinter-groups originated from
the abovementioned parties or ideologies. Afterwards Soekarno’s NASA-
KOM formula was intended to bridge the growing gap between these
three pillars of Indonesian political life. NASAKOM stood for the unity
of the Nationalists (NAS), the religious groups (A for Agama, meaning
religion) and the Communists (KOM for Komunis). After the revolt
of September 30th, 1965, Soekarno was prepared to speak of NASASOS
(SOS for Socialists instead of Communists).

78 Wahid Hasjim, p. 478.

78 Indonesisch Bulletin, publication of the Indonesian Information Service,
The Hague, March 1953 (IV, 3, p. 7).

77 Kahin, Nationalism, p. 148.

8 Indonesisch Bulletin, p. 7 ff.
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“During the last months of 1945 there also occurred a rapid burgeon-
ing of small parties”, as, for example, the Catholic Party (in addition
to the Protestant Party), the rapidly growing Communist Party and
other left-wing groups.79

Turning to the political role of Islam, we may concentrate our
attention on the Masjumi, created in the Japanese period and transform-
ed into a political party on November 7th, 1945 in Jogjakarta. This
Masjumi was intended as the Islamic unitary party. For the time being
the Masjumi retained its dualistic structure dating from the Japanese
period, when certain organizations as well as individuals could join it.
Now, however, the emphasis shifted: the Masjumi became a political
party consisting of individual members, but including also a number of
non-political organizations as “extraordinary members” (Nahdatul Ula-
ma, Muhammadijah and some regional organizations in West Java set
up at Madjalengka and Sukabumi).80

The composition of the first Party Council (Madjlis Sjuro) and the
first Party Executive (Pengurus Besar) shows that the Masjumi did
include various Islamic groups. The chairman of the Madjlis Sjuro
was Hasjim Asj’ari; one of the vice-chairmen was his son Wahid Hasjim
(both from N.U. circles); H. Agus Salim (P.S.I.I.), but also Sjech
Djamil Djambek (one of the “Sumatran reformers”), “and dozens of
kiyais and other Islamic leaders” were members. The Executive consisted
of career politicians of the later Masjumi such as Sukiman, but also
Abikusno Tjokrosujoso (P.S.I.I.), and furthermore Muh. Natsir and
Mohamad Roem as well as Kartosuwirjo, the later rebellious leader of
the Darul Islam.

Kahin characterizes the progressive leaders of the Masjumi as Religious
Socialists, who “drew much of their inspiration from the teachings of
Muhammad cAbduh”; he mentions by name Natsir, Sjafruddin Prawira-
negara, Mohamad Roem, Jusuf Wibisono and Abu Hanifah. On the
other hand, “the conservative older-generation religious leaders” formed
its right wing, “based on the Nahdatul Ulama and the more conservative
elements of the Muhammadijah”. As intermediaries, he mentions Suki-
man and later on Prawoto Mangkusasmito.81 This distinction is usable

7 Kahin, Nationalism, p. 158 ff. An analysis of the later political parties can
be found in Feith, The Decline, pp. 122-145.

80 This information and much of what follows can be found in Wahid Hasjim,
p. 349 ff.

81 Kahin, Nationalism, pp. 157-158.
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with regard to “the interpretation of what Islamic social principles were
and how they should be applied in Indonesia”. But with regard to other
problems — for example, the relationship between state and religion —
the term “religious socialists” may cause misunderstanding. On such
problems there may have been different opinions within the so-called
left wing as well (for example, between Muh. Natsir and Abu Hanifah).
Throughout the years of struggle for freedom, the Masjumi sometimes
co-operated with “secular” parties in a coalition cabinet.82 Here too a
certain dualism could not be avoided. On the one hand, the Masjumi
had to agree to general, multi-interpretable formulas such as those of
the Pantjasila. On the other hand, the party clearly wanted to fight for
the realization of Islamic principles in state and society. However,
Masjumi leaders always maintained that they wanted to fight for these
principles in a democratic way, unlike the Darul Islam movement.

To get an impression of the opinions and ideas of Islamic leaders
during the period 1945-1950, we can examine the emergency programmes
and other resolutions which were passed by the annual General Assem-
blies of the Masjumi.$3

At its foundation on November 7th, 1945, the Muslims were encour-
aged “to fight in the way of God” (berdjihad fisabilillah) ; this emergency
programme was, of course, determined by the fight for independence.
The programme of 1946 emphasized “the realization of the ideals of
Islam in state affairs, so that a form of state can be created which is
founded on the sovereignty of the people, and a society which is based
on justice, in accordance with the teachings of Islam”. Therefore it was
necessary to strengthen and perfect the principles of the Constitution
(i.e. the Pantjasila principles) “in order to realize an Islamic society
and an Islamic State” (mewudjudkan masjarakat dan Negara Islam).84
All the strength of the Islamic community had to be concentrated in the
82 Apart from the books of Kahin and Feith, a list of all Indonesian cabinets

between 1945 and 1956 and their composition can be found in the Ensiklo-
pedia Indonesia, published under the editorship of T. S. G. Mulia and
K. A. H. Hidding, with help from Muh. Natsir as far as Islam is concerned,
3 Vol., Bandung, no date.

83 A résumé of the Assemblies between 1945 and 1954 is given by Wahid
Hasjim, pp. 349-377. Cf. Kahin, Nationalism, pp. 305-311.

84 Wahid Hasjim, p. 357. According to oral information received from some
ex-Masjumi leaders the Masjumi as a party fought for an Islamic society
but not for an Islamic State. The quotation seems to be in conflict with this
information; we should, however, take into account the possibility that the

quotation is not correct, at least as far as the use of capital letters (“Islamic
State”) is concerned.
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Masjumi, “to defend the freedom of religion, country and people”. The
religion meant in this formula is, of course, Islam, which people felt to
be attacked in the attacks on the Republic. Specific wishes in the social
field were first and foremost the ancient prohibitions on gambling, the
sale of strong drink and opium, prostitution and riba (interest or usury?
This question will be dealt with later).

In this programme of 1946 a number of progressive demands were
also mentioned: a minimum wage for labourers, the limitation of work-
ing hours, social insurance, an agricultural law to protect small farmers,
and improvement of agricultural methods. The economy should be
directed toward the welfare of the people, so that “the capitalist system
with its obvious elements of purely individual interest would be com-
batted”. Kahin draws attention to the fact that the Masjumi did not
merely use fine words in a party-programme, but did indeed have
achievements in the social field. For instance, part of the zakat (alms-
tax) collected by the party was applied to social reforms for the benefit
of farmers and financial aid to small traders.85

The “Political Manifesto” of June 6th, 1947, stated: “The Republic
of Indonesia, the people of which are largely adherents of Islam, shall
be a state with a Constitution based on principles which are in agreement
with this Religion or not in conflict with the teachings of Islam...”
The Masjumi strove for “the spread of the ideology of Islam within
Indonesian society, without hindering others who likewise strengthen the
foundations of Belief in the One and Only God”. As far as foreign
policy was concerned, contact and co-operation with Islamic com-
munities in other countries had to be increased.86

In the General Assembly at the end of March 1948 it was decided
that the government should be urged to make religious instruction
compulsory in elementary and secondary schools. A telegram was sent
to the Great Mufti Amin al-Husaini, supporting him in the Palestine
conflict. Kahin gives a summary of the programme drafted by the
Masjumi’s Party Council at the end of 1948, particularly its socio-
economic aspects. He comments that “the conservative minority of the
Council would put more emphasis upon Moslem education and formal
religious practice than upon the socio-economic aspect of the Masjumi

program”.87

8 Cf. Kahin, Nationalism, pp. 307-309.

8 One can assume that among the Masjumi leaders Muh. Natsir in particular
would have continuously stressed this “ecumenical” or pan-Islamic ideal.

87 Kahin, Nationalism, p. 311, n. 4.
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The General Assembly of December 1949 took place in the shadow
of the coming recognition of Independence by the Dutch and the
unification of the “Jogja Republic” with the (federal) ‘“United Indo-
nesian Republic” (R.I.S.). Probably as a result of these circumstances,
the resolutions of this meeting breathed a quite different spirit. It is
likely that the withdrawal of the Nahdatul Ulama in 1952 was caused
partly by this shift. During the years from 1945 to 1950 the Masjumi
apparently came to be more and more dominated by the so-called
religious socialists. This meant that a clash with the conservative right
wing was bound to come.

6. Strife between the Parties (1950-1955)

The first split in the Masjumi had already taken place in July 1947.
A number of members under the leadership of Wondoamiseno and
Arudji Kartawinata re-established the old Partai Serikat Islam Indonesia
(P.S.I.L.) in order to take part in the left-wing cabinet of Amir Sjarif-
uddin, while the Masjumi went into opposition.88

More serious, however, were the tensions between the progressive
left wing of the Masjumi consisting of “religious socialists” and its
conservative group of kiyais and ulamas. These tensions would lead to
a break which put its mark on the struggle within the Islamic community
in the new Indonesia.

The difficulties began to come into the open about the time of the
recognition of Independence and the formation of the federal R.I.S.
As has been said, the Masjumi programme of December 1949 breathed
a somewhat different spirit.89 The emphasis had apparently shifted from
formulations concerning religious principles to a number of practical
questions concerning the transition from the Republic of Indonesia
(“Jogja”) to the R.LS., which would include the whole territory of the
former Dutch East Indies. Such questions included, for instance, member-
ship of the United Nations, the setting up of a Diplomatic Service, the
formation of a Constituent Assembly and preparations for general
elections. The programme also contained a number of socio-economic
demands concerning, for example, the transformation of the colonial
economy into a national economy and the care of victims of the fighting.

With regard to the Constitution of the R.I.S. — a product of the
negotiations with the Dutch — it was stipulated (even before this new

88 Cf. Kahin, Nationalism, p. 209 ff.
8 The text of this programme is to be found in Wahid Hasjim, pp. 365-367.
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Constitution took effect!) that its contents would have to be studied, and
that a new Constitution would be drafted in agreement with the ideals
of the people. It is a fair guess that a number of Islamic leaders genuinely
believed that these “ideals of the people” would result in a more or less
Islamic state. Furthermore, the position of the various “states” within
the R.I.S. would have to be reconsidered. Another contribution of the
Republic to the R.I.S. would be compulsory religious instruction in state
schools, and the equalization of teachers of religion with other teachers.
One point probably also originating from kiyai and ulama circles, con-
cerned the “protection of the rights of women in marriages to be
contracted in accordance with their own religion” (read: separate
marriage laws for the Muslims as well as for the Christians and others?).

Apart from these points, the programme of 1949 did not include any
formal demand to carry out the teachings of Islam in state and society.
Did some Masjumi leaders realize that Indonesia included important
non-Muslim areas, so that they could no longer put forward all sorts
of formulas and slogans originating from conservative kiyais and ulamas?
In this Assembly at any rate the Party Council (Madjlis Sjuro) — with
its many religious leaders — was degraded to being merely an advisory
body, while the Party Executive (the “politicians”) took the lead.
A revealing comment from an important Indonesian source runs as
follows: “This change meant that the ulamas withdrew and no longer
developed their activities in the struggle, because every problem was
henceforth considered only from a political point of view, without the
guidance of religion”.90

This comment expressed the formal reason for the withdrawal of the
Nahdatul Ulama (N.U.) from the Masjumi in April 1952, and the
reshaping of the N.U. into a political party. The book on Wahid Hasjim
— originating from N.U. circles, like Wahid Hasjim himself — admits
that this split was also influenced by injured feelings and tactical con-
siderations.91 The immediate cause was certainly the struggle for the
post of Minister of Religion in the Wilopo cabinet (April 1952).
Criticism of Wahid Hasjim’s policy led to the choice of the Muham-
madijah leader Fakih Usman, whereas N.U. circles continued to claim
this post for Wahid Hasjim.92

Together with the P.S.I.I. and some smaller parties the N.U. set up
a co-ordinating organization, the Liga Muslimin Indonesia (League of

90 Wahid Hasjim, p. 478.
91 Wahid Hasjim, p. 563.
92 Cf. Feith, The Decline, pp. 233-237.
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Indonesian Muslims), which, however, did not amount to much, pro-
bably because of the coming elections, which were frequently announced
and then postponed, finally to be held at the end of 1955.

Just as the period of the fight for freedom (1945-1950) can be
typified as the period of relative unity-in-the-struggle, so the years
1950-1955 can be characterized as the period of strife between the
parties. The real issues of this struggle were as much positions, jobs and
commercial interests (e.g. import and export permits for friends of the
parties in power) as ideological questions. As far as the latter aspect is
concerned, the Muslims clashed with the “secular” parties, in particular
the Nationalists (P.N.I.) and Communists (P.K.I.). But at the same
time a hidden struggle, or at least competition, arose between the Islamic
parties themselves. In July 1955 the four most important Islamic parties
— Masjumi, N.U,, P.S.I.I. and the Sumatran Pergerakan Tarbijah
Islamijah (Perti, the “Movement for Islamic Education”) — apparently
agreed to suspend all attacks on each other until the elections.93 The
P.K.I. had made a similar sort of agreement with the P.S.I.I. in April
1955, probably to prevent itself from being regarded as anti-religious.9*
The election campaign is described in detail by Herbert Feith.95 He
concludes that ‘“the Great Debate was between the P.N.I. and the
Masjumi” ... while “the Communist Party did in a way constitute a
third main party”.

This “Great Debate” has often been simplified into the choice between
a state based on the Pantjasila or a state based on Islam. Actually the
Islamic parties did not succeed in convincing people that their opinions
were not in conflict with the Pantjasila ideals. Both the Masjumi and the
N.U. gave the impression that they were aiming at an Islamic State,
whatever that might be. From the beginning of 1953 the conflict became
sharper, because President Soekarno openly threw himself into the arena.
In a speech on January 27th, 1953, at Amuntai (South Kalimantan/
Borneo) he said: “The state we want is a national state consisting of all
Indonesia. If we establish a state based on Islam, many areas whose
population is not Islamic, such as the Moluccas, Bali, Flores, Timor, the
Kai Islands and Sulawesi, will secede. And West Irian, which has not
yet become part of the territory of Indonesia, will not want to be part

83 According to J. W. M. Bakker S.]J., in Het Missiewerk, 1956, 4, p. 228.
84 Feith, The Decline, p. 359.
85 Feith, The Decline, pp. 353-366.
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of the Republic.” 96 For months this speech of Soekarno’s was talked
about. It may fairly be concluded that the definite break between the
Masjumi and President Soekarno dates from this moment. The chief
spokesman for the Masjumi in this matter was Isa Anshary.

Looking back, some Muslim informants are prepared to admit that
the struggle for a so-called Islamic State was largely an empty, emotional
battle of words for the label of the state. This certainly applied to a
number of kiyais and ulamas who were used to thinking and speaking in
a religious terminology, but who were too little at home in politics to
grasp the problems of modern statecraft. This type of leader played a
great role in the N.U., though the Masjumi too included important
spokesmen and writers who advocated a realization of Islamic principles
in politics.

The difference between the Masjumi and the N.U. developed into
a conflict which dominated (and probably still dominates) to a large
extent the struggle within the Islamic community in Indonesia. For this
reason special attention must be given to these two parties.

With regard to the Masjumi it can be said on the one hand that many
of its members and leaders were modern Muslims who took Islam
seriously as a religio-political and social entity. The ideals of an Islamic
State or the realization of Islamic principles in politics clearly flourished
within this circle. And these ideals were quite clearly formulated by some
Masjumi adherents. On the other hand, however, many Masjumi leaders
were modern intellectuals with a realistic view of politics as “the art of
the possible”. It can be concluded that under the leadership of the
“religious socialists” (as Kahin called them) the Masjumi “was the
Islamic party considered best able to deal with the secular problems
usually associated with socioeconomic development”. In order to prevent
a misunderstanding of the word “secular”, it must be added “that both
modern and traditional Muslims believe that Islamic doctrine provides
the basis for all human action”.97

Viewed sociologically, the adherents of the Masjumi were originally
to be found in particular among the urban traders and independent
employers and among intellectuals descended from them. Their religion
has sometimes been described as an urbanized Islam, or an Islam of
areas with “a cosmopolitan, urban and commercial character developed

96 Quoted by Feith, The Decline, p. 281.
97 Allan A. Samson, Islam in Indonesian Politics, in Asian Survey, December

1968, Vol. VIII, no. 12, pp. 1002-1003.
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through centuries of cultural contact and trade”.98 It was the same
circle of “middle-class people — merchants, tradesmen, landowners,
small manufacturers, school-teachers, clerks, etc.” — in which reformist
ideas coming from Egypt (Muh. <Abduh, Rashid Rida) first met with
a response.?9 Therefore many adherents of the reformist Muhammadijah
movement would be politically organized in the Masjumi.

According to the Statutes of the Masjumi, applying after August 1952,
the party was based on Islam and its goal was “the realization of the
doctrine and law of Islam in the life of the individual, in society and in
the Republic of Indonesia as a State, directed toward that which pleases
God”.100 The concrete meaning of such formulas is, however, difficult
to gauge. To what extent are these formulas intentionally vague, and
therefore multi-interpretable within the Islamic community itself? In how
far were these phrases used in order to win over potential supporters,
such as, for instance, sympathizers with Darul Islam ideas? On the
other hand, in how far did some Masjumi leaders have in mind modern
ideas of democracy and social justice — in other words, principles which
are not specifically and exclusively Islamic — when they talked of
“Islamic principles” as being the basis of the state?

The Nahdatul Ulama (N.U.) was of old the association (later the
political party) of teachers of religion and “scribes” (kiyais and ulamas)
who had close connections with the countryside and the religious schools
(pesantréns) established there. Set up in 1926, the N.U. can be consider-
ed the successor of the Nahdatul Wathan (= watan), the “Awakening
of the Fatherland”, founded in 1916 in Surabaja by Abdul Wahab (in
1945 a member of the Party Council of the Masjumi) and K. H. M.
Mansur. The aim of this older organization was to defend the authority
of the four orthodox schools of law (madhahib, sing. madhhab) against
the reformer Soorkati. It is remarkable that Mansur (who had studied
in Cairo) afterwards went over to the Muhammadijah, while Abdul
Wahab (who had spent some years in Mecca) played a great part in
the N.U.

According to article 2 of the N.U. Statutes of 1926, the aim of this asso-
ciation was: “To uphold one of the schools of law of the four Imams —-
Imam Muh. bin Idris Asj-Sjafi’i, Imam Malik bin Anas, Imam Abu Hani-
fah An-Nu’'man or Imam Ahmad bin Hanbal — and to do everything

88 Samson, Islam, p. 1002.
98 Cf. Drewes in Unity, ed. by Von Grunebaum, p. 301.
100 Wahid Hasjim, p. 405.
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which would be beneficial to Islam”.101 Over against the modernists
(ahli bid’ah), they liked to call themselves the ahli sunnah wal djama’ah,
that is, the people who keep to the sunna (usage) of the Prophet, in
community with the one great umma or djamdca, in short the orthodox
(in the sense of “orthoprax” 102). Beside this official, theological char-
acterization, the N.U. can be typified as being more moderate towards
the Javanese way of life and Javanese religious practices than the
“puritan” reformers. Partly for this reason the N.U. became a typically
Javanese party, whereas many Javanese considered the Masjumi ‘“‘too
fanatical”, that is to say, too rigorously Islamic. '

When the N.U. entered politics in 1952, article 2 of the Statutes was
formulated as follows:

“The Nahdatul-’Ulama is based on Islam and its aim is:
a. to uphold the law of Islam, in accordance with one of the four
schools of law: Sjafi’i, Maliki, Hanafi and Hanbali;
b. to bring about the application of the precepts of Islam in society”.103
Also according to article 1 of the by-laws of the N.U., membership was
dependent on recognition of the authority of one of the four schools of
law.104 This meant that reformists or modernists who advocated a return
to the Qur'an and Tradition in order to study these sources in an
independent way as required in modern times (the so-called “new
idjtihad”) could strictly speaking not become members of the N.U., and
therefore remained or became members of the Masjumi.

Probably the Masjumi tried to nullify the possible results of this N.U.
propaganda for the orthodox schools of law. In December 1954 the
Masjumi declared that it respected these schools of law completely,
but wanted to be a political party uniting people of various opinions
and schools of law.105 Nevertheless the success of the N.U. in the 1955
elections is probably partly due to the aroma of orthodoxy spread by
its defence of the four schools of law. For many voters the N.U. was
emotionally the truly Islamic party, with leaders whom they could trust
to maintain Islamic principles unabridged. Were not many of these
leaders the teacher (Ind. guru) of many voters, who followed their

101 Wahid Hasjim, p. 505.

102 Cf. Smith, Islam, p. 20: “The word usually translated ‘orthodox’, sunni,
actually means rather ‘orthoprax’, if we may use the term. A good Muslim
is... one whose commitment may be expressed in practical terms that
conform to an accepted code”.

103 Wahid Hasjim, p. 509.

104 Wahid Hasjim, pp. 511-512.

105 Wahid Hasjim, p. 377.
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teachers as thankful pupils (Ind. murid)? On the other hand, many
voters might have considered the Masjumi a dubious party in many
ways, as its leaders often used an intellectual language and a modern
terminology which made too little contact with the traditional pious.

The resolutions and the action programme of the N.U. drawn up in
1952 give the impression that its religio-political formulations were less
clearly Islamic than those of the Masjumi. Probably it was easier simply
to quote available formulas, for example, those of the Pantjasila and the
1945 Constitution. For instance, the N.U. wanted “to press the govern-
ment to intensify instruction in the Pantjasila to be given in an orderly
and fundamental way, in particular instruction concerning the (first)
pillar of Belief in God, to which clearly too little attention is being
paid”.106

According to the Action Programme of 1952, the N.U. would strive
for the application of religious precepts, as interpreted according to one
of the four schools of law. The N.U. wanted “a National State based
on Islam, a State which guarantees and protects the fundamental rights
of man, that is, the freedom to adhere to a sound religion (agama jang
sehat) and the freedom to have and to express ideas and opinions which
do not cause harm to others...” The political course of the N.U. was
aimed at As-Shulchu (Ar. as-sulh = peace, reconciliation, solidarity,
settlement, accommodation, compromise; cf. Sura 4 :128), as “the
normal basis of contact with every kind of group as long as this is
not detrimental to Islam and its struggle”. Furthermore it was stated
— obviously an adoption from the preamble of the 1945 Constitution —
that the N.U. desired “a state upholding the rule of law (Ind. negara
hukum) and based on the sovereignty of the people in the sense of
mutual deliberation, led by wise policy executed in the representative
bodies of the people . ..” 107

The N.U. has sometimes been characterized as a typically government-
minded party. Because of its extreme readiness to join any cabinet, it
was often accused of opportunism. “The NU leaders were ‘solidarity
makers’, wielders of symbols, both traditional and nationalistic.”” 108 The
colour and atmosphere of the N.U. were certainly conservative when it
became a political party. It gave the impression of being dominated by
kiyais and ulamas. According to Herbert Feith, “The Nahdatul Ulama

106 Wahid Hasjim, p. 493.
107 Wahid Hasjim, p. 494.
108 Feith, The Decline, p. 234.
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leadership included virtually no one with modern-state-type skills”.109

It is worth recalling how Wahid Hasjim, in November 1953, explained
his choice for the N.U. He admitted that originally the N.U. did not
satisfy his desire to join a radical party; nor was the N.U. a party with
many intellectuals — “looking for graduates within the N.U. is like
looking for an ice-cream seller at one o’clock in the morning!” —— but
from the beginning the N.U. somehow turned out to have an appeal for
the people. “While in the course of ten years a youth movement of
another Islamic group only made gains in 20 places, all close together,
that of the Nahdatul Ulama came to cover 60 % of the whole territory
of Indonesia.” Contemplating such results, Wahid Hasjim decided to
choose the N.U., because it was clear “that the Nahdatul Ulama offered
great possibilities for the uplift of the Islamic community in Indo-

nesia’.110

The elections — in September 1955 for Parliament and in December
1955 for the Constituent Assembly — resulted in a great disappointment
for the Islamic parties. Both in the spoken and written word, Islamic
leaders had continuously stressed that Indonesia was a Muslim country.
At least 80 %, and according to others 90 % or even 95 %, of the
population were considered Muslims since they called themselves Muslims
and wanted to be Muslims. Moreover, ulama conferences in Java and
elsewhere had declared — through fatwa-like resolutions — that for a
Muslim it was forbidden (haram) to vote for a non-Muslim or for a
Muslim who did not have the intention of putting Islamic law into
practice.111

In spite of all this, the four Islamic parties — Masjumi, N.U.,
P.S.I.I. and Perti — obtained together only 43.5 % of the total number
of votes at the elections for Parliament. A disinterested observer might
conclude that in a country such as Indonesia it is no mean achievement
if 43.5 % of the population consciously vote for an expressly Islamic
party, that is, a party which “has the intention of putting Islamic law

108 Feith, The Decline, p. 234.

110 Wahid Hasjim, pp. 740-741. The successful youth movement referred to is
the present-day ANSOR, founded in 1934. “Ansor” is the Indonesian
pronunciation of the Arabic angdr (al-ansir were the Medinan helpers of
the Prophet when he arrived at Medina in A.D. 622). The basis and aim
of this ANSOR are to be found in Anggaran Dasar dan Anggaran Rumah
Tangga Gerakan Pemuda ANSOR, Djakarta 1964. The history of ANSOR
and its predecessors is sketched in Wahid Hasjim, pp. 547-559.

111 Wahid Hasjim, p. 758.
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into practice”. Muslim leaders, however, seem to have taken it for
granted that everyone who wanted to be called a Muslim would vote
for an Islamic party.

At the elections of September 1955 the nationalist P.N.I. was returned
as the biggest party, with 22.3 9%. The fourth party was the Communist
P.K.I. with 16.4 %, a success which many had not expected after the
Communist set-back in the Madiun revolt of 1948. Numbers 2 and 3
were the Masjumi and the N.U. with respectively 20.9 % and 18.4 %.
The P.S.I.I. turned out to have become a small party (2.9 %); the
Perti was hardly of any importance (1.3 %). The elections of December
1955 “showed great similarity with the result of the parliamentary
elections, with an over-all trend for all medium- and small-sized parties
to lose votes, and for the four largest parties to gain them”.112 The
numbers of votes for Parliament and Constituent Assembly, as well as
an analysis of the election campaign and of its results, are given by
Feith.113 Some interesting conclusions are, for example, that the
Masjumi, apart from West Java, got the greatest numbers of votes from
the islands outside Java, whereas the N.U. turned out to be a typically
Javanese party. Further, beside the Socialist Party, not the N.U. but
the Masjumi appeared to have many adherents in the army. And as
far as Java was concerned, the N.U. in East Java obtained roughly
three times as many votes as the Masjumi and in Central Java twice
as many, whereas in West Java (with its Sundanese, not Javanese,
population) the Masjumi got three times as many adherents as the N.U.

Contrary to the expectation of many inside and outside the Islamic
parties, the Masjumi support turned out to be not much bigger than
that of the N.U. The explanation heard immediately after the elections
was that the Masjumi had acted too much as an urban party of the better
educated, with a centralized election campaign, and had certainly under-
estimated the personal influence of N.U. leaders (kiyais and ulamas) in
the kampungs and the désas. That was probably what Wahid Hasjim
had understood better! And to explain the success of the N.U.,, it has
to be said that the Indonesian feeling about the relationship between
teacher and pupil (guru-murid) was perhaps still more important than

112 Feith, The Decline, pp. 449-450.
113 Herbert Feith, The Indonesian Elections of 1955, Interim Reports Series,

Cornell University, 1957.
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the general connection of the N.U. with orthodoxy and peasantry that
has usually been stressed.114

Through this election result it became apparent that the political
struggle of Islam in Indonesia for the time being had failed. In the
representative bodies the necessary majority had not been obtained,
so that it would not be possible to realize certain Islamic principles in
state and society by democratic means. Hence the year 1955 may be
considered the end of the first period in the modern history of Islam
in Indonesia. The attention and energy of Islamic leaders during these
first ten years had in particular been directed towards politics. The
struggle had been felt as a struggle for a free Indonesia which was
hoped would become at least a clearly Muslim country, if not an official
Islamic State. In other words, the Islamic dawa (the call to men to walk
in God’s ways) had been carried out especially in the field of politics.
But from now this da‘wa would have to be more or less transferred to
other fields, as free Indonesia had turned out to be not yet a truly
Muslim country — let alone an Islamic State!

7. The Darul Islam Revolts

Besides the party-strife mentioned above, special attention must be
paid to the revolts of the so-called Darul Islam movement (abbreviated
D.I.). These revolts formed one of the greatest worries for the govern-
ment of the Republic of Indonesia, particularly in the period after 1950.

Difficulties had already begun in 1948 in West Java, due to the
reaction of Kartosuwirjo to the Renville Agreement between the Republic
and the Netherlands. In 1950, in South Sulawesi (Celebes) a clash
between the army and some guerilla leaders resulted in a similar rising,
under the leadership of Kahar Muzakkar. At the same time tensions
increased between the government in Djakarta and the province of
Atjeh (North Sumatra), culminating in a rising in 1953 under the
leadership of Daud Beureu’éh.

The rising in West Java came to an end on June 4th, 1962, when
Kartosuwirjo was taken prisoner. On February 3rd, 1965, Kahar Muzak-
kar was surrounded and shot in South-East Sulawesi. The central govern-
ment came to an agreement with Atjeh on May 26th, 1959, and the
reconciliation was solemnly celebrated on August 17th, 1961.

114 Compare W. F. Wertheim, Indonesian Society in Transition, The Hague
19692, p. 345.
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This whole history, its background and the connection between the
individual risings, could in fact form the subject for a special piece of
research. Here a provisional sketch will be attempted, in as far as this
is possible, as our information is still far from complete.115

With regard to West Java, the beginning of the history of the “Darul
Islam” under Kartosuwirjo has been described by Van Nieuwenhuijze.
But his abovementioned essay and some of its data can be supplemented
and corrected by more recent information from Indonesian sources, in
particular from Pinardi’s book and the documents of the case against
Kartosuwirjo.

Kartosuwirjo (full name Sekarmadji Maridjan Kartosuwirjo) was a
Javanese, born on February 7th, 1905, at Tjepu (Central Java). He
received a Western education at Dutch-language elementary and secon-
dary schools. So he was not a santri from a pesantrén. It has even been
said that he never gained a real knowledge of Arabic and Islam.116

From 1923 to 1926 he attended the preparatory course at the “Nether-
lands Indies Medical School” (N.I.A.S.) in Surabaja. There he met
H. Omar Said Tjokroaminoto, later a leader of the P.S.I.I., who became
his fosterfather. According to Pinardi, Kartosuwirjo succeeded in be-
ginning his medical studies in 1926, but one year afterwards he was
expelled because of his political activities.117 From 1927 to 1929 he was
private secretary of Tjokroaminoto. Probably it was from this P.S.I.I.
leader that Kartosuwirjo got the idea of an Indonesian state based on

Islam.

115 The chief publications are: Van Nieuwenhuijze, The Dar ul-Islam movement
in Western Java till 1949, in Aspects, pp. 161-179; Kahin, Nationalism,
Pp- 326-331; Feith, The Decline, passim; Henri J. Alers, Om een Rode of
Groene Merdeka, Eindhoven (?), 1956, pp. 240-274. Indonesian sources
are: Pinardi, Sekarmadji Maridjan Kartosuwirjo, Djakarta 1964; Bahar
Mattalioe (one-time comrade in arms, later opponent of Kahar Muzakkar),
Kahar Muzakkar dengan Petualangannja, Djakarta 1965 ; furthermore there
appeared small pamphlets intended to be read by the Forces, such as
Zainabun Harahap, Operasi-operasi Militer Menumpas Kahar Muzakkar,
Djakarta 1965, and Anne Marie Thé, Darah Tersimbah di Djawa Barat,
Djakarta 19682. Further material was obtained from military archives and
orally on the spot; the latter applies for Atjeh in particular.

116 Pinardi, Kartosuwirjo, pp. 27-28,

117 Pinardi, Kartosuwirjo, p. 21. So Kartosuwirjo did not study in Batavia
(Djakarta) as Van Nieuwenhuijze believed (Aspects, p. 167), and it is quite
impossible that “he served as president of the Batavia branch of PSII, before
becoming vice-president of the central board of the party in 1924 (Aspects,
p. 168).
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After a serious illness he moved to Malangbong, near Garut, in the
(Sundanese) eastern part of West Java, as his wife came from there.
Together with his Sundanese father-in-law, from 1929 onward he exerted
himself for the development of the P.S.II. in this area. When only
26 years old, he was elected general secretary of the P.S.II. in 1931.
After the death of Tjokroaminoto (1934), the Party Congress held in
1936 elected Wondoamiseno president of the P.S.I.I., while Kartosuwirjo
became vice-president.

When, during the following years, the conflict flared up within the
P.S.I.I. as to whether or not they should co-operate with the colonial
government, Kartosuwirjo stood on the side of non-cooperation. He
wanted to carry out this so-called hidjra policy of non-cooperation and
self-help so radically that in 1939 he was expelled from the party, and
on March 24th, 1940 he founded a counter-P.S.I.I. in Malangbong
with, among others, the later D.I. commander Kamran. “The Islamic
ideas of theocracy which later were to form the background to Kartosu-
wirjo’s Darul Islam had to some extent already been expressed in this
group”, says Pluvier cautiously.118

At that time Kartosuwirjo founded a kind of pesantrén in Malang-
bong, called Institut Supah or “Suffah Institute”.119 Initially this in-
stitution was aimed at leadership training for the religio-political field.
During the Japanese occupation, however, the activities of political
parties were frozen. Therefore Kartosuwirjo’s institution changed its
character, eventually becoming a centre for the training of his later
guerillas (Hizbu’llah, Sabili’llah).

18 J. M. Pluvier, Overzicht van de ontwikkeling der Nationalistische Beweging
in Indonesié¢ in de jaren 1930 tot 1942, ’s-Gravenhage/Bandung 1953, p. 117
(compare also pp. 70-75). According to Van Nieuwenhuijze, Aspects, p. 168,
it could be said that Kartosuwirjo already “overtly preached the ideals of
the dar ul-Islam, the Islamic state”, between 1935 and 1940 in Malangbong.

19 gs-suffa (rendered “bench”, “banquette”, ‘“‘estrade”, etc.) was probably a
long covered portico in the courtyard of the prophet’s house and temporary
mosque at Medina. According to later traditions, in particular from ascetic
and mystical circles, the “people of the suffa” were a group of poor and
pious Muslims who lived there, spending their time in study and worship
(cf. W. Montgomery Watt’s article Ahl al-suffa in The Encyclopaedia of
Islam, new edition, Leiden 1960, and his book on Muhammad at Medina,
Oxford 1966, pp. 305-306). The word suffa was sometimes considered the
origin of the term tasawwuf (sufism, mysticism). Pinardi, Kartosuwirjo,
p. 26, translates the word as meaning inner purification, thus perhaps
following the Indonesian interpretation also intended by Kartosuwirjo, who
was not a kiyai or ulama interested in Islamic law, but was drawn towards
mysticism and magical ideas on invulnerability, etc.
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According to Alers, on August 14th, 1945 Kartosuwirjo had already
proclaimed an independent Darul Islam state.120 But after August 17th
he sided with the Republic of Indonesia proclaimed by Soekarno and
Hatta. When the Masjumi transformed itself into a political party on
November 7th, 1945, Kartosuwirjo became a member of the Party
Executive. When a cabinet was formed by Amir Sjarifuddin on July 3rd,
1947, he was even offered the (nominal) post of second vice-minister of
Defence, which he refused, however. After the Dutch had begun their
first military offensive against the Republic on July 21st, 1947, Kartosu-
wirjo called for a Holy War against the Dutch on August 14th.121

Thus it was taken that Kartosuwirjo and his D.I. movement supported
the Republic in its fight against the Dutch, as did the units of the
Hizbu’llah and Sabili’llah, which in West Java were under the leadership
of his friends Kamran and Oni. As a matter of course the government of
the Republic, and in particular the leaders of the Masjumi, behaved as
long as possible as if Kartosuwirjo’s D.I. was the regional embodiment
of the Indonesian fight for freedom in West Java. Moreover, rumour
originally had it that the initials “D.I.” stood for the Indonesian
“Daérah I”, that is to say, Daérah Satu or “Region One”, and its
significance was certainly not generally known. According to Alers it
meant something like a ‘‘unitary state”.122 Pinardi, however, explains
that its background was a differentiation made between the various areas
of the Islamic State: “Region I” was the central area of the state,
completely controlled by an Islamic government and organized in
agreement with Islamic law; “Region II” consisted of areas in West
Java which were only partly controlled by this Islamic State, whereas
in “Region III” the Islamic community could for the time being not
make its power felt.123

As Kartosuwirjo consistently turned down every sort of compromise
with the Dutch, he also refused to accept the Renville Agreement made
between the Republic and the Netherlands in January 1948. Because of
this he refused to pull back the groups of the Hizbu’llah and Sabili’llah
behind the agreed demarcation line. In this way he clashed with the
leaders of the Republic and also with the leaders of the Masjumi, which
had officially accepted the Renville Agreement, albeit grudgingly. Via
the creation of a Madjlis Ummat Islam and the appointment of Karto-

120 Cf. Alers, Rode of Groene, p. 73 and p. 240 ff.
121 Van Nieuwenhuijze, Aspects, p. 170.

122 Alers, Rode of Groene, p. 243.

123 Pinardi, Kartosuwirjo, p. 59.
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suwirjo as Imadm of a provisional Islamic State, the Islamic State of
Indonesia (Ind. Negara Islam Indonesia, abbreviated N.LI.) was
apparently proclaimed a few months later. In March 1948 the Dutch
federal states policy had led to the formation of the State of Pasundan
in the Dutch-controlled areas (in particular in the towns) of West Java.
Kartosuwirjo’s troops, now ‘“the Indonesian Islamic Army” (Ind. Ten-
tara Islam Indonesia, abbreviated T.I.1.), however, controlled the larger
part of the countryside, and in particular the mountainous areas of
West Java.

It seems that even then the government of the Republic did not wish
to consider Kartosuwirjo’s action a rising against the Republic, but only
a regional counter-move against the Dutch-made “State of Pasundan”.
Indeed Kahin notes that only by late December 1948 did the Darul
Islam become openly anti-Republican.124 It is understandable that the
Republic as long as possible allowed the D.I. with its armed troops to
go its own way in West Java in the Muslim struggle against the Dutch.
There were many members of the Masjumi who felt an affinity for the
Darul Islam ideology — that is to say, the idea that Indonesia was part
of the “territory of Islam” (dar al-islam), and therefore should be an
Islamic State — even though they rejected the Darul Islam methods.
As far as the ordinary people of West Java were concerned, it may well
be concluded that their co-operation stemmed more from fear of D.I.
terrorism than from sympathy with the way in which the D.I. carried
out the “fight for freedom”.125

The day after the beginning of the second military action by the
Dutch (December 19th, 1948) Kartosuwirjo renewed his call to a Holy
War. However, this military action meant that the Republic was no
longer committed to the Renville Agreement. Thus the Siliwangi
Division, always one of the best regiments of the Republic, began its

124 Kahin, Nationalism, p. 330.

125 Compare also Van Nieuwenhuijze, Aspects, p. 173. The sociological approach
to the background of the D.I. in West Java as given by Kahin, Nationalism,
pp. 327-328 — viz. that the dissatisfaction among the peasantry in West
Java came about because many small farmers had lost their land to
Indonesian landlords in the towns during the first years after 1945 — seems
somewhat far-fetched and at least in conflict with the small true following
and sympathy which Kartosuwirjo apparently enjoyed even from this part
of the population. Perhaps more important were other factors, mentioned
by Pinardi (Kartosuwirjo, p. 152 ff.), for instance the disappointment and
uneasiness of the population in West Java caused by the withdrawal of the
national army and Kartosuwirjo’s ability to make use of religious, mystical
and magical beliefs among the common people of the countryside.
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famous “Long March” from Central Java back to West Java, from
which it had had to retire after the Renville Agreement. On January
25th, 1949 the Siliwangi Division happened to come across some of
Kartosuwirjo’s troops and the first incident between them occurred.
After that an open clash between the government of the Republic and
Kartosuwirjo’s D.I. could no longer be avoided, though for some years
to come a solution “in the Indonesian way” rather than by an open fight
was sought.

The Masjumi leader Muh. Natsir, Minister of Information in the
Hatta cabinet of January 29th till the beginning of August 1949, tried
to contact Kartosuwirjo by letter on August 5th, 1949, to prevent a
definite break. But it was already too late: on August 7th, 1949,
Kartosuwirjo once more officially proclaimed the existence of the Islamic
State of Indonesia, this time clearly as the alternative to the Republic
of Indonesia (“Jogja”). It was this action and this date which later in
the case against Kartosuwirjo were mentioned as the primary points in
the prosecution. According to the documents of the case this proclamation
ran as follows: “In the name of God, the Beneficent, the Merciful, we
— the Islamic Umma of the people of Indonesia — proclaim the found-
ing of the Islamic State of Indonesia. The Law to which this Islamic
State of Indonesia is subjected is the Islamic Law. Allahu akbar, Alldhu
akbar, Allahu akbar” (God is great).

The Constitution promulgated by Kartosuwirjo (the so-called Kanun
Azasy, Arabic al-kanin al-asast) stipulated that Islamic law would be
applied to Muslims, while adherents of other religions would be free
to perform their own religious duties (art. 1). The highest authority in
the Islamic State would be Parliament (Madjlis Sjuro, that is, the
Council for Mutual Deliberation), but in case of emergency the ultimate
power would be in the hands of the Imam (art. 3). He would have
to be a born Indonesian, a Muslim and obedient to God and His Prophet
(art. 12). In matters of principle he would be supported by a Déwan
Fatwa (a council for giving considered legal opinions), consisting of at
most 7 muftis under the leadership of a “Great Mufti” (art. 21), while
for matters of daily administration a Déwan Imamah (Imamate Council)
would be appointed by the Imam to help him (art. 22). According to
art. 24 taxes would disappear and be replaced by infag (compare
al-infak, the “spending of contribution” in Sura 17 : 100). Important
and responsible civil and military posts would be given only to Muslims
(art. 28). As a Parliament could not yet be elected, obviously all power
lay from the beginning in the hands of the Imam, Kartosuwirjo himself,
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who was moreover Commander-in-Chief of the T.I.1.125°

In September 1949 a government committee under the leadership of
Muh. Natsir was formed to look for a solution to the D.I. problem. This
committee, however, could do very little.126 Probably as chairman of this
committee Natsir made a new attempt in June 1950 to get in touch with
Kartosuwirjo by sending Wali Alfatah, an old friend of Kartosuwirjo’s,
to meet him.127 The latter, however, let it be known that he would only
receive one of the highest authorities of the Republic, and not this
envoy.128

But Kartosuwirjo may have been hoping for an understanding with
the Republic during the Natsir cabinet (September 1950 to March
1951). On October 22nd, 1950, Kartosuwirjo approached President
Soekarno in a secret letter, with a copy to Prime Minister Natsir, to
express his pleasure that the Republic of Indonesia had decided to
become a member of the United Nations. Through this decision a choice
would have to be made between the American and Russian blocs.
Indonesia’s policy of neutrality, then, would have to be abandoned and
exchanged for an anti-Communist course. So he urged that as soon as
possible a definite end should be put to Communist influence in Indo-
nesia. On the other hand, nationalism, he said, was not an ideology
comparable with Islam and Communism, and this would not be capable
of saving Indonesia. Therefore they would now have to choose: either
Islam or Communism! And according to Kartosuwirjo Indonesia could,
of course, only be saved if Islam became the basis of government and
state; in other words, if the Republic of Indonesia changed its character
from a “national state” to an Islamic State.129

On November 14th, 1950, Prime Minister Natsir broadcast a moving
speech to “the freedom fighters who have not yet returned to normal
life”, because they “do not yet feel satisfied with the results of the
struggle for freedom, or are still standing aloof as a result of mutual
conflicts during the past years of the fight for freedom”. He called

125* For the Indonesian text of the Kanun Azasy see Appendix IV.

126 Van Nieuwenhuijze, Aspects, p. 173.

1<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>